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I salute to that Sadguru who is the source of eternal bliss, supreme 

happiness, who has true wisdom, who is beyond the dualities, who 

is infinite,whose attention is always on the divine, who is unique, 

eternal, pure, steady, and who sees with the eyes of wisdom who is 
beyond thoughts and beyond three gunas 
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FROM THE EDITOR’S DESK 


Yogavasishtha was very close to Shri Shastriji’s heart. He found 
immense benefit by delving deep into this text and quoted 
profusely from the book and had made it almost as his 
companion. He was often identified in his college where he 
taught, as a “man with the green book” (since he had wrapped 
the book with a green cover). He used to carry it wherever he 
went and used to read the same whenever he got time and 
ruminate on the lines and even get into Samadhi states. 


There was a strong reason for this. When he was in a very 
highly agitated state of mind and was unable to get answers 
from the various doctors he met and also his effort to find a 
solution from the spiritual texts, one of his uncle suggested him 
to peruse Yoga Vasishta to get suitable answer for all his 
confusions. He was reluctant to study one more book as he had 
already run over many books on Upanishads and Vedanta. Out 
of sheer curiosity, one day, he took the book to read and 
happened to open a page in the middle of the book. One sloka 
which immediately caught his attention on that page, changed 
his life. This was the famous sloka he always used to quote and 
confirm to his listeners that, that was all the Vedanta to be 
assimilated. 


Raraga Ri aaga 
vanai a geena AT WT Aet:. 
dvitvaikatvadrsau cittam tadēva ajfianamucyate 


etayoryo layo drstayostajjfianam sa para gatih. 
(YV-6-9-418) 


That itself is bondage if either the mind cognises several objects 
at a time or concentrates on one object only. If both these modes 
of the mind dissolve then that is the highest exalted state. 


If cancalya (disturbance of mind) is a bandhana (bondage) then 
ékagrata (concentration or focusing) also is a bandhana. When 
these are put an end to, then that is liberation. 


This was the master stroke on which he discovered that speed 
and focusing are the two main tormenting aspects on the life of 
any person and the only way to get out of suffering is to practice 
naidhaanya and an attitude of anaasakti or let go. All his efforts 
of research for long periods to get a simple answer culminated 
in framing a theory of the energy shift mechanism to release the 
pressure of the so called boredom which he called as 
anaadyavidya. Also, by leaving the dependency on the agency 
that gave happiness or sorrow one can attain a steady state of 
mind which helps a saadhaka to pursue his goal to reach the 
Ultimate reality. He simplified the entire Vedanta in these 
simple saadhana tricks. 


He never believed in taking lessons chapter wise in Yoga 
vasishta as he always said that it was a manana grantha( a 
treatise for rumination and deep introspection) and the saadhaka 
has to study carefully every sloka and ponder over it to get its 
deeper meaning and put the ideas into practice. 


However due to insistence from a few close associates, he spoke 
on a few important chapters like, Lavanopaakhyaana, 
Bhshundopaakhyaana, Prahladopaakhayaana, Saptapadaam, and 
Saptabhumikaam which are mainly useful for saadhana. These 
have been incorporated in the book and classified into different 
chapters. An effort has been made as in his previous books to 
retain the originality of his talks with least editing. He was at 
Il 


his best when he spoke on Choodalopaakhyaanaa of Nirvana 
Prakarana which was very close to his heart and he excelled in 
his talks on the subject matter. Unfortunately there are no 
recordings of his talks on this subject since no recordings have 
been done at that time and no one has even taken the notes also. 
His mention about this aspect wherever he has touched upon has 
been included. 


Iam confident that the saadhaka will benefit from these lectures 
and put the ideas to use in his spiritual sadhana. 


G S RADHAKRISHNAN. 
rgarani ? gmail.com 
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A CURSORY GLANCE OF 
YOGAVASISTHA 

The treatise Yogavasishtha (Maharamayana) supposed to have 
been authored by Sage Valmiki is one of the comprehensive 
Vedanta text ideally suited for a seeker who is already on the 
path of spiritual pursuit. It is an anthology of 32000 slokas or 
64000 lines of poetic grandeur unparallel in the literary world. 
The whole narration is in the form of a dialogue between sage 
Vasishta and Lord Sri Rama of the Ramayana fame. Although 
the whole text is narrated in the puranic style, the content is 
highly philosophical in nature directing one to the search of the 
ultimate truth and reality in this world. 


The whole philosophy is explained by way of stories, stories 
within stories, to impress on the reader to validate the deeper 
significance of how a seeker (mumukshu) has to approach the 
problem confronting him. 


Being too big a narrative, it is sometimes boring with jarring 
repetitions, it was thought fit by a Kashmir pundit 
Abhinanadana to bring out an abridged version called Laghu 
Yoga Vasishta containing about six thousand verses. The verses 
are however produced verbatim, deleting the lengthy digression 
which may not be relevant to the aspects of practice (sadhana). 
It has been translated into many languages. The wholly Sanskrit 
abridged work has been brought out by Motilal Banarsi das and 
co, edited by Vasudeva Sharma Panasikara. 


The main theme of the book centers’ around the root cause of 
the removal of melancholy of Sri Rama when he returned from 
a pilgrimage disgusted and depressed showing no interest in any 
activity, his pains in his royal sojourn, and to bring him out of 
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the strange depression which had overtaken him. On the advice 
of Sage Viswamitra, King Dasharatha arranged a dialogue 
between his son and sage Vasishta in the hall with numerous 
saints and intellectuals, being in attendance. Sage vasishta 
addresses all the doubts of Sri Rama, who raises some of the 
most fundamental questions regarding life and death and human 
existence itself. It has been rendered in plain simple poetic 
language for all to understand and to get immersed into the 
depths of the discussions. 


The opening page of the book itself clarifies as to who is 
eligible to study the contents. It clearly states that the work is 
intended for the chosen few who have already had the needed 
spiritual development in the search for truth, capable of 
absorbing the salient facts explained in the narrative. It is 
written to benefit those who have become indifferent to this 
worldly life, and who are eager to pursue realization here and 
now. 


It is not intended for those who are worldly minded, who are 
deep rooted in the world of pleasure and sorrow that originates 
thereof, and indifferent to spiritual truths. It is equally 
surprising to note that the author states that the book is also not 
for those who are well advanced toward discovering the 
Ultimate Reality. 


The book is divided into six broad sections called prakaranas 
which are:- 


1. Vairagya prakarana - Detachment or dispassion. 
2. Mumukshu prakarana - Aspiration for liberation 
3. Utpatti prakarana - Creation, origin or genisis 

4. Stithi prakarana - Existance 
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5. Upashama prakarana — Quiescience or quietitude or a state of 
inactive restfulness. 
6 Nirvana prakarana - Liberation 


Each section establishes the truth through various stories and 
narrations of the deep truth of Vedanta, presented in such way 
for the easy grasp of the aspirant (mumukshu). 


It is noteworthy here that this Bruhatgrantha has been translated 
into English by Shri Vihari Lal Mitra (1981) and edited by 
Thomas L Palotos (2013). I have taken some salient pointers 
from this book. Interested seeker is advised to refer to the 
original texts for better understanding. 


Vairagya Prakarana -- On detachment 


This book opens with a description of the mental state of Sri 
Rama on his return from the pilgrimage. King Dasharatha wants 
to ascertain, in the presence of Sages Vasishtha and 
Vishwamitra, the reason for his son’s melancholy and 
indifference to worldly affairs. Sri Rama raises some 
fundamental questions which have been haunting him resulting 
in his not getting the peace so badly needed. His words and 
attitude reveal the awakening of a burning detachment 
(vairaagya). He asks his Gurus to sort out his serious doubts 
about — “Who am I?. What is this play of the world: What is life 
and death? What is the genesis of the world? Etc.” Sage 
Vasishtha begins his teaching. 


Mumukshu Prakarana — An aspirant longing for liberation. 


This section deals with the preparation required of a person both 
morally and mentally, the needed qualities which are essential 
to qualify him on the spiritual path to seek the Ultimate Reality. 
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Vasishtha outlines the four major sentinels that guard the gates 
to Moksha or liberation. They are: Peace of mind (Shaanti). 
Contentment (Trupti or Santosha). Keeping the company of 
realized sages (Satsanga). Inquiry into the nature of the Soul 
(Vichaara). These are important to overcome the main obstacle, 
that is, the belief that one is designed by fate and is severely 
condemned for life. 


In order to attain the spiritual development and progress one 
need not shun action, but should learn to be indifferent to its 
fruits, without being affected by the pleasures or pains that are 
inevitable consequences of the actions one takes in one’s life. 
Such persons have to be always in the company of realized 
persons, particularly those who are endowed with Self 
Knowledge (Atma Vidya). 


Utpatti Prakarana - On Creation or Genesis. 


This section deals with the origin and the nature of the universe. 
As per Vasishta, all the talk about creation, the universe with its 
innumerable objects, its concept of time and space and the 
varied laws for the same are only the creation of one’s own 
MIND. just as the mind creates the world in the dream phase, it 
also creates an imaginary world in the waking state, the only 
difference being that the world in the dream phase is very short 
and relatively long in the wakeful state. Time and Space are 
only ideas of the mind. Using for example, one’s mind, it is 
possible to condense many thousands of years of the world into 
a moment (Kshana) or a moment of time in the waking state 
may be expressed as years in the dream state. The same is true 
of the concept of Space. Number of interesting stories illustrate 
these points, such as astral travel, yogi pratyaksha, travelling 
backward and forward in time, etc. 
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Stithi Prakarana - On Existance 


This section discusses the place of an individual in the scheme 
of creation. Vasishta points out that this individual is none other 
than the ego sense or ‘I’ or ahankaara. This ‘I’ is the chief 
impediment to abiding with one’s True Self or Atmastithi. It is 
because of this, a human being fails to repeatedly recognize the 
true aspect of himself and suffers misery. Only when this 
identification with the ego is destroyed or dissolved through 
vichaara, the seeker attains the realization of the Atman or the 
supreme soul. 


According to Vasishtha the body and the senses are inert. It is 
the chidabhaasa or the reflected light of the Atman that drives 
the senses to perform their respective functions. The objects 
perceived by the senses are not different from the Atman. Both 
the perceiver and the perceived object originate from the same 
Atman and therefore are the same. When a person gets a firm 
foothold on this truth, he or she realizes that nothing exists apart 
from his or her own self. 


Thus the Atman becomes both the enjoyer and originator of this 
universe as well. When one is firmly established in this 
knowledge, he becomes free from the duality of sorrow or 
happiness. Chastity (brahmacharya), constant practice (abhyasa) 
and detachment (vairaagya) are the means of getting this 
knowledge which further leads one to remain in the abidance of 
the Atma sthithi. 


Upashama Prakarana - On dissolution or becoming quiet. 


This section gives instructions on the ways and means of 
attaining the goals for the firm abidance in the Atman. The false 
identification of the Atman with the body (dehaabhimaana) is 
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the main obstacle in the realization of the self. This is the result 
of the ahankaara or ego sense. Thus, this section gives practical 
guidance to the elimination of one’s identification of the ego 
and outlines a number of methods of yogic processes for the 
purpose. Enquiry into the true nature of the self is one such 
method. By this, one sees all creatures equally as different 
modifications of the same Brahman. He considers himself as 
pure consciousness (Chit) in all conditions of life and at all 
times and performs the duties allotted to him without any 
attachment or hatred. As a result of this, attachment drops by 
itself (asanga). All types of fear disappear and the person 
becomes qualified for attaining the samaadhi state. 


Nirvana Prakarana - On liberation 


This section explains that the Atman is the true form (swaroopa) 
of the individual being. A saadhaka has to give up all ideas of 
diversity and stop the movement of the mind. Once the mind 
becomes quiet, he remains absorbed in the Atman as a pure 
consciousness (chit). By this, as time elapses he or she 
perceives the identity of his or her own Atman with Brahman. 
Now the manifest universe looks like Brahman and no different 
from it like the subtle tree which is embedded in the seed, like 
the whole universe in the form of created and uncreated beings 
is seen as a subtle seed in such persons own heart. This section 
also includes the highly instructive teachings that Lord Brahma 
gave to sage Vasishta. 


The book closes by the affirmation of Sri Rama declaring that 
all his doubts are cleared and he is convinced that there is 
nothing higher than the knowledge of the Self and the Spiritual 
Preceptor knowing that Self. 


The Rishi Valmiki thus offers his salutations to That nature of 
Brahman or the supreme spirit which has been clearly 
emphasized in the Veda’s and Upanishads as, ‘all this universe 
is verily Brahman and from That all things originate, into That 
all things dissolve and by That they are sustained. 


EDITOR 
* k k 
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CHAPTER ONE 


INTRODUCTION 


Shastriji always used to tell his followers that, it was difficult 
for him to put into words whatever thought that flowed in his 
mind while going through Yogavasistha as every word or a 
phrase or a sloka would push him to non doing state. Due to 
repeated requests from his close associates, he agreed to speak 
on a few topics in Yogavasistha. The recorded talks which were 
highly disjointed have been put into a readable format after 
much deliberation. The reader is requested to keep this in mind 
and absorb the essence of teaching. 

- Editor 


OGAVASISTHA (3TRT3TRIS) - IS AN EXTRAORDINARY 
b és It talks at high levels of spirituality. The very 

thought and study of the text puts me into a state of 
samadhi (warts, bliss). How can I talk on the text and do 
justice to you. Normally, that is why I do not wish to talk 
on Yogavasistha. If one is having patrata (Aq, 
eligibility), then, this text will put him into that blissful 
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state. If one has attained the right level of maturity and if 
the concepts are clear about his true Nature, here is a 
text, every word, every half Sloka, puts him into that state 
of samadhi. That is why; the wise rightly call it a manana- 
grantha (a reference book for repeated reflection). I 
thought I would write something, but I failed due to 
inability to concentrate on words. Ramakrishna refers to 
that State as an ocean of amrta (nectar), after dipping in 
it, you dissolve and you are gone. Where is the reporter? 
Even to report about that, you have to stand at the 
threshold — at the sandhikàl/a (aferata) - a bit of cognition, 
a bit of (rupti (qfi, satisfaction) and a feel of 
dissatisfaction, a-£rupti. Otherwise you cannot do anything 
at all. That is the beauty of the text. After the phase of 
sravana (aa, listening to scriptures), where you 
intellectually know what you really are, go to 
Yogavasistha. You will be surprised to note that any sloka 
can push you to a state of non-doing. It is not superficial. 
Thoughts cannot shape themselves. How can you develop 
big arguments in support of your positions when you are 
in that non-doing state? 


I will pick up some points from the text, without going in 
a methodical way, and try to place before you my feelings 
even though they are disjointed and broken. I would like 
to avoid as much as possible the story portion and the 
anecdotes. If we have to go in detail, it may take three to 
four years. We cannot afford to spend such a time, in this 
busy world. If we think of a concept of vanaprastha 
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(ar mer, retirement) period, then such a thing is possible, 
since we can be in continuous atmacimtana (manfas, 
self introspection) phase without distractions. That is why 
much of Vedanta is one's own study. There is nothing like 
spoon feeding. You can appreciate those states only when 
you touch them yourselves, in your experimentation. The 
prescription in Yogavasistha, is to 'look inside", that is all! 


There is a very good mantra in Kathopanishad: 


TST SATA AST ATA ST aT ATA | 
eh red T: TATA TAT AGATA: AAAs 


parafici khani vyatr natsvayambhüstasmat 
paranpa$yati nantaratman 
ka$cit dhirah pratyagatmanamaiksata 
avrttacak suh amrtatvamicchan . 
(Ka.Upa.2-4-1) ! 


We are structurally looking outside. Man is so constructed 
that all his sense organs go outward. He goes out to see, 
to talk, and to enjoy. Naturally, therefore, he does not 
look inside at all. Once in a way in a century, a hero is 
born. What does he do? Directs the tool of investigation 
viz, intellect inside. Why does he look inside? 


1 Gmo BZ £03 CIO AA SOON 
WZ3 RID S53 Hed? DIMRI S 
eus CED S2 22203 SS 
2 0 9 d e 
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amrtatvamicchan  — Prompted by the desire for 
immortality. Just to get to that state where the fear of 
death vanishes, he looks inside. Vedanta in short gives us 
a method of investigation to turn inside. Once you adopt 
that, you discover everything. You do not have to wait for 
the teacher. Under the revised resetting, the inward 
journey starts and you discover many regions, hitherto 
unknown, but revealed in the texts of Upanishads. It is 
seen clearly in the Bhrguvalli (qafa), of Taittariya 
Upanishad where the Rishi directs the student to study on 
his own. He suggests to do atmapariksa (smematre, 
examination of oneself), to resolve fundamental questions. 
The teacher's dictum was: 


Treat sey ARa TATE 
tapasa brahma vijijfiasasva. tapo brahmeti. 


BBD WH HWW. SMO VEe. 
è eo os — & 


He does not give any more hints. Why this hardness on 
the part of the teacher? The answer is, that was the way 
— spoon feeding does not help. You may get some hints 
from Shankara and from Yogavasistha but much of the 
study has to be one's own. How is it possible? It is to be 
borne in mind that you have to put questions to 
yourselves. What are the forces playing inside? How are 
they related? Which is the pre-state, which is the post 
state and then come to conclusion. Once we start seeing 
or searching ourselves inside, everything reveals itself. 
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Take the case of prana (sw, vital breath). What is it? 
When you sit for meditation, you can see a movement 
inside which is an activity. This is anubhava matra 


gamyam — AAAA - can be seen only through 
experience. 


What is cognising? What is the process involved? It is 
possible when one manages to come to attention posture 
which is a prerequisite for cognition. It is not natural. 
Taking an example, let us say you meet a friend and he 
says that you did not wish him at all. The simple answer 
you give "I had been thinking elsewhere" That is to say, 
you have not focused or given attention to the friend. To 
cognise things, focusing or attention is a must. This is a 
necessary prerequisite to grasp a thing. It may be a 
picture or an idea or a concept etc. This is called point 
creation. This is a mechanism by which a point is created 
— désasrsti or vastusrsti — earqfe or qwquf$. A series of 
points created culminates in a picture. It may be a tree — 
a hundreds of point formation has given me a tree or a 
house or even a person. So every seeing is focusing in a 
particular way,"I" am a focusing person at that time of 
seeing. When we talk of triputi (frafe, the triad) we 
consider three things - the knower, the knowing and the 
knowledge or the seer, seeing and the seen. The result of 
the process of knowing is the seen. The citta (fara, the 
intellect), which is otherwise in the form of prana or 
movement, comes to an attention position. So, Brahman is 
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not unknown to you. Everybody is experiencing the state 
of Brahman every now and then without realizing it. 


HATA 3: WTA AST AHI Ararat 
T enm uw fe wa amrecifa. 
kohyevanyat kah pranyat yadesa aka$a anando 
na syat esa hi eva anandayati. 
(Tai.Upa.2-7-3) : 


If one did not touch this emptiness (non focussing version 
of oneself) now and then, how would have one survived. 
wonders the scripture. That means, one is not 
continuously focussing. Otherwise he would have gone 
mad with all problems and rushed to a doctor for 
sedation. This continuous focussing could have been a 
curse. I was a victim of this searching, attentive, focussing 
mind which had put me into a lot of problems. I was 
trying to indulge in things which were not in my domain at 
all. Although I was a professor of chemistry, I tried to be 
a carpenter, an engineer and a builder. Do you praise me 
for that or do you condemn that? 


So, the broken happiness whatever we enjoy and use it as 
relaxation has saved us from the evils of society whereas 
it is the normal tendency to extol this focusing power in 
us. But as per Vedanta, it is a curse. You are extremely 
blisstful at the samadhi level or the svarupa (*d*ed — one's 


? SMBS S: WIS oben ems GUN 
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true nature). You are expansive in that state. A Jani 
(af — realised person) says that he does not exist. The 
person is so diffused, light and thin. He is just happiness. 
One respiration - to and fro motion - can take place in ten 
or fifteen minutes. Two cases of such Samadhi situation, 
we find in Yogavasistha. One is of Prahlada and the other 
is of Shikidwaja. So today every research is possible 
because you are compelled to come to focusing mood and 
explore the laws of the discipline you belong to. It may be 
engineering or medicine or physics or domestic science. 
This becomes a load on you if stretched too much. 


I was explaining the way of understanding trzputi. Triputi 
is focusing. One of the definitions of Brahman or Self as 
per Upanishads is Cit or as per Yogavasistha is faq - 
sarnvit: 

e Self, therefore, is also just the mere knowing power. 
Prior to knowing, whatever we are is the Svarüpa. 
Jfiana is the mere knowing state. 

e By degenerative process, the knowing becomes the 
known. That is, Jñāna which is mere knowing 
becomes jféya — sir, the known. 

e This is also termed as cit (fq) and cétya (xaT) - 
samvit (afaq) and samvedya (#48) as in 
Yogavasistha. C/t, which is just the knowing, has 
become Cétya, the known by the degenerative 
process of focussing into creation. This is how we 
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cognize the world. After position of this focussing is 
vastu (d*q — a thing, an object, a thought, etc.) 

e The in-between process or stage of Cit and Cétya is 
beautifully recognized by  Yogavasistha as 
cétyonmukhata — AaleTat or vedyonmukhata / 
vedanonmukhata - ated / «8d - is 
knowing which is, in the process of becoming known. 
That is Knowing is in the process of cognition or 
crystallisation of thought. The result is, you have 
pictures and sounds and the movements of different 
intensities. We call it by nama, rüpa, karma — AA, 
eq, HH - name, form, activity. 


In most of us the ‘I’ is in the process of cognition or 
crystallization. If Cétya or cognition has not set in, then 
whatever you are is the ‘I’ portion. Being in the attentive 
phase is the T. If you are in that cognizing mood without 
taking the details of the Jagat, you are in the ‘I’ state. So 
this I is the creating principle and its creation is the world 
of objects like pictures, sounds, thoughts, etc. Why not 
call this as ultimate ‘I’? What is wrong with this ‘I’? This ‘I’ 
in the attention mood without the resultant formation of 
object, désasrsti or vastusrsti, arate or aeqafe, is a 
burdensome state. 

So, for two reasons, it is a suffering ‘I’ and nobody would 
like it. It is a labouring ‘I’. ‘I’ is in the duhkhasthana 
(g:@euTt — suffering phase). One aspect of duhkha is 
Focusing and the other is the Speed with which you go to 
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that focussing phase. By knowing the fact that, this state 
which puts you in burden in a short time, cannot be the 
true ‘I’. More often you say that by too much of thinking, 
you become tired — focusing tires you. This knowledge 
itself will reset your values. From that day, you decide to 
become a different person because you have clarity about 
yourself on the question of details. This is the usefulness 
of the study. 


What is the alternative? What is the way out for this 
problem that the system knows? The system has a 
protective mechanism as it were. There is a safety valve 
mechanism. Even in the wakeful state, we come to a "LET 
GO" state touching Brahman. The way of knowingly 
becoming irresponsible is permissible. This is called 
conscious irresponsibility. | Unknowingly becoming 
irresponsible is tamas — TA - ignorance. State of sleep is 
a safety valve mechanism. From your state of pointedness 
you have shifted into the state of satwa — xted — calm or 
serene. The self expansion has started. Pointedness is a 
state of burden. LET GO is the opposite state. 


Everyone has an element of Brahman in him. Scriptures 
always remind us that we have another way of living. 
When the quality or characteristics of sleep is consciously 
maintained, then, one becomes Brahman. Meditation is a 
program of conscious expansion. The point of importance 
in meditation is not to notice anything either inside or 
outside. In Bhümavidya of Chandyogya Upanishad (7-24), 
it is clearly indicated that: 
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aa Taare ATT 
aa a AT 
yatra nānyatpaśyati nanyacchr noti 
nanyadvijanati sa bhüma °. 
Bhima is vyapakatwa (=aTvrt — expansiveness where 
you do not see any other thing, don’t listen to another 
thing, do not think of another thing. Shankara is 
extraordinary in commenting on this. He raises a doubt as 
to whether from the above definition one can infer that in 
the state of Bhuma or spread state, one is seeing oneself? 
When the recommendation is not to see any thing, does it 
mean that one needs to see oneself? Shankara says ‘NO’. 
All the time, you were struggling outside, now you are 
struggling inside trying to know. This knowing phase itself 
is burden. Then what is the meaning of the above? 


aa avatar owed wa sao fou 
aafaa a AAN .... 


yatra dar$anakriya na sambhavati yatra $ravanakriya 
vedanakriya na sambhavati.... 4 


Where listening, seeing, sensing, etc does not happen — 
that is the state in which you are peaceful or joyful with 
bhoga or without bhoga. Shankara simplifies Vedanta as 
? o», MASTS TOT, oS MS ADS Z Wu. 
^ ODS, RIFNA N HOWHY OT, 250990359 
SINE S Xo... 
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under. If you are a serious student and desire to come out 
of suffering, do a bit of study, 


quar arfaerar: È em Ar 


aAa aana mAAR 
IR a mara Tat AA sT 
mera maA SITAE. 
tasyā avidyayah kim svabhavikatvam 
ahosvit kamakarmadivat agantukatvam? 
yadi ca agantukatvam tato vimoksa upapadyate. 
tasya$ca agantukatve kopapattih? 
(Bru.Upa.4-3-20) ? 
e Whether the toiling phase of knowing, doing and 
enjoying, is it your true nature or borrowed nature? 
e If itis true nature, nothing can help you to get rid of 
that. 
e Ifitis of the nature of coming and going, then it is 
droppable. 
e Are focusing and speed our natural states or 
borrowed states? 


Agantuka dharma is the acquired trait and as such one 
can drop it. Svabhava dharma is one's natural trait and 
thus cannot be dropped. So there is no prospect of 
riddance or moksha from such natural traits. If one is able 


i SA, SATOI: $0 ATZO SBLOCATS 
DIS 230€ ODS SNARES AH? Od z SNIZI 
SSC DOCS, NAHE SIT, enassie S eto 3:? 
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to understand this aspect, how can one suffer? This is a 
very small but an important examination that can lead one 
to come out of sorrow. This is an excellent tool to set 
right one's values.If one can do the focusing slowly, then 
it is not a burden. So one can adopt this method and still 
be in the happy state. Vedanta is so liberal and does not 
impose restrictions. Rama and Krishna never got excited 
under any circumstances. Rama is called qaterqey — 
maryada-purusa, a very highly balanced person. Listen to 
Krishna in Bhagavadgita and do not imitate him, but 
follow Him. This shows that a jnani can also become 
angry, but that anger is only to help the mankind. As soon 
as the purpose is served, then there is no anger at all. He 
does not bring it to memory again. In two seconds the 
built up anger is dissolved never to return again. This is 
called: The capacity to release and withdraw at will. 
TAT START unm. 
prayoga upasamhara samarthya. 
DSen WSF MMPS: 
Rama asks the question to Vasishta: (YV 4-4-32)° 
THAT ATAIET AAT UHET WICdd:, 
SITE AAA HATA SRSTHTRTGIT. 


anantasya aprameyasya.sarvasya ekasya bhasvatah, 
anastamitasarasya kalana kathamagata. 


? ONOSA, ORCA BION, QUE, Qmd 
RIDIT, IO SPOONS. 
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(How has the infinite and incomprehensible effulgent 
Consciousness that does not eclipse, come to be endowed 
with world conception?) 


Why did Brahman, who is infinite, all pervading, 
immeasurable, unblemished, become this poor helpless 
and suffering person and got terribly caught in the worldly 
life. Why did Brahman create individual souls — saaa, 
Jivatva, who is always of complaining nature? Vasistha 
Says: 
Hal Aa HA St q Wa Ared fau, 
SA HAAS ginem d #eq fear. 
kuto jata ayam iti te rama mastu vicarana, 
imam kathamaham hanmityésa te astu vicarana. 
(YV 4-4-42”) 
(O Rama, do not enquire how has this avidya come into 
existence. Do only the enquiry as to how you will conquer 
this.) 


It is surprising that Vasishta says - kutō jātā ayam iti tē 
rama māstu vicarana - Do not put this question as to why 
this creation has come about? Do not ask this question as 
nobody has given any answer to this question. It is a 
wasteful question as per Vasistha. It is better to put a 
purposeful question. Any amount of argument cannot 
satisfy the answer to such a question. Any amount of 


7 Dive mm 030 YS $e DD Sexo ATO, 
(390 IPW SSC $e OR AI. 
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explanation about creation does not benefit anyone. You 
should always put a question as to how to come out 
of this maaya or suffering. Let that be your question. 


Shankara gives his own sreammarms - adhyasavada, which is 
not convincing to me. Govindapada gives his srsmfdara - 
ajativada, which looks more ambiguous as he says world 
has not come into existance at all and so there can be no 
question of arguments? This argument shows that one is 
running away from the problem as we know well that we 
are all suffering. 


You employ the Aamar- vijfianakdsa, the intellectual 
sheath, to solve your problem. You will only realise that 
this kosha itself is the obstacle to the final goal. A simple 
example given in olden days was of removing a thorn by 
using another thorn. You not only throw the injury causing 
thorn, but you throw the other thorn which removed this 
thorn. So you drop the problem and also the problem 
solving mind, that is the intellect and drop that 
investigating mind or qfà«tsr — buddhikdsa. Look at this 
mantra from Mahabharata"s Mokshadharma Parva. 


pep aaa SH AAI As, 
SW AA Sa 8 ASS TIT. 


(329-40)? 


8 mus qubrsbuubrou wvge AIT Se zs, 
eroe Ese Se 35D oes dA $3 S 
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tyaja dharmamadharmamca ubhé satyanrté tyaja 
ubhe satyanrte tyaktva yéna tyajasi tattyaja. 


Yena tyajasi tattyaja - the best tool of investigation 
with which you remove all your problems will not be 
valuable to you in the end after reaching the goal and 
thus ultimately discard the tool itself. VijAanakosa gives 
you insight into the problem and is also a problem by 
itself. In the evolution level, animal instincts, animal ways 
of life have to be given up to embrace dharma which is 
the organised way. This is what karmakaanda tells us. 
Have limitation in everything. So from a-dharma you come 
to dharma. But that also becomes a burden. So any 
focusing is a burden. So drop that kosha also. There is 
nothing like an anxiety for good thing or a bad thing. So 
dharma also becomes a burden. So if you have to achieve 
the ultimate, you have to drop dharma also. Dharma, 
however soft an activity, becomes a burden when you are 
too careful and keen to maintain that. So a point comes 
when you have to relax. This is the only extra insight that 
is got by studying Vedanta and the Hindu way if life. 


Here is a religion that has the courage to say one has to 
give up dharma also in order to realize a higher truth, 
since it also becomes a burden. There is no end to good 
activity. This good activity itself becomes a problem. In 
Yoga- vasishtha also, such thought is reflected: 


aay fg Aaa Sal AA: VAT ATAATAA:, 
area cd Rea aAa em. 
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bamdho hi vasana bamdho moksah syat vasanaksayah, 
vasanam tvam parityjya moksarthitvamapi tyaja. 
(Y.V.4-5-20) ? 
(Bondage is really the subjugation caused by the vasanas, 
embedded longing or craving. Liberation is annihilator of 
vasanas. Drop all vasanas and also the desire for 
liberation) 


Suppose tyaaga (renunciation) and daana (charity) also 
prick you to an extent that it becomes very difficult for 
you to even stick to dharma. At this point, you must put 
the the basic question to yourself — what is meant by 
helping people? What is enjoyment? What is selflessness? 
You should question the relevance of dharma itself. 


That was the problem with Arjuna. That was the problem 
with Nachiketa. That is how Vedanta has come to light. 
That was the problem with Sri Rama. He started denying 
bhoga (enjoyment) for himself because everything 
became stale. He withdrew himself into a shell and 
became downcast and turned a patient. He got into a 
spiritual melancholy (depression). This will be the 
suffering of a noble soul, when all the bhoga becomes 
stale. 


Sukha or happiness is not dependent on the object that 
one gives into. No man can be happy unless he controls 
the forces that are pushing him to the extreme. If the 


9 WO à) WoW VORA seg: ms SONTVS C2, 
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system suffers, nobody can help unless the person 
concerned realises that he has to be alert. If one doesn’t 
know this truth, he will be struggling at the dharma level 
itself. 


I am not saying that you should stop karma. Karma is 
essential for one to perform in this world. Vedanta should 
not be followed verbatim. Just as one is careful about 
possessing money, a saadhaka should be careful about 
every single step he takes. The ultimate goal is not to lose 
sight of the happiness that one has to retain all through 
the work that one performs and not slip into suffering due 
to extra performance. If you have values for mundane 
things, do not spoil them prematurely. Feed them with 
this attitude. Be very comfortable and keep on doing 
things until your responsibilities are finished or till you are 
tired. In the enthusiasm for getting blissful states, do not 
stop your responsibilities. When the call for ekanta (Watt 
— seclusion) becomes too high and when there is a strong 
urge for liberation, then you may give up the functions 
which come in the way of your performance. If it drops by 
itself, then it is well and good. Do not stop it by force. 
Vedanta says repeatedly: 


q aA T got - na balat na hathat. 


D WS D BIS. 


You have to adjudge yourself. A teacher shows the way 
and you have to walk depending on the level of your 
attainments. 
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Ramana stole money meant for school fees and got his 
head shaved and threw away the remaining money and 
walked away. That was the pull which dragged him. 
Everyone cannot be that way. We cannot imitate him. We 
can be happy knowing fully well how to correct our errors. 
We have to adopt the avenues like jnanamarga, 
karmamaarga and most important the shubhakarma 
maarga and continue sadhana. 


*ock k 


CHAPTER TWO 


THE INWARD JOURNEY 


HAVE DRAWN LESSONS FROM YOGAVASISTHA. 
Whatever is detailed out in the Upanishads is repeated 
here, as you must have seen by now. It is not possible for 
me to see anything other than what is in Upanishads. 
There is a huge repetition. Every second line in 
Yogavasistha talks about cetya versus cit. Any chapter, 
any sloka you see it is: 
sada cary frm 
cetyonusamdhana rahitam cinmatram. 
eran tea rary 
cétyanupata rahitam cinmatram.? 


Cit which is the knowing power has not objectified itself, 
or crystalised itself into a thought is cinmatram. This is 


x eacao somes TIIS GS ST 
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the entire message of Yogavasistha. You cannot blame me 
for that! In fact, I should take tremendous credit for the 
fact that nobody would condense Vedanta as I have done. 
Itake pride in that. Nobody can put it in the form of a pill 
and show you that Vedanta is a ten minutes study. This 
was my ten years of research. The simplest truth is always 
most profound. It is possible to answer any question from 
a pandit's point of view with success and efficacy. If you 
are a serious reader of Yogavasistha, any sloka you read 
and give a thought to it, you become cit and go to a near 
Samadhi state. That is where, the text is useful. You have 
to be totally convinced about this great reversible reaction 
that a move in the forward direction is duhkha, 
unhappiness and a move in the reverse way is liberation. 
Once you are convinced, then this will be useful for 
manana. You know the three steps in Vedanta — ay, 
waa faftearaa - Sravana, manana, nididhyasana. 


AAT A At WT: Maa: Weder: ARATAT: 
atma va are drastavyah $rotavyah mantavyah 
nididhyasitavyah 

(Bru.Upa.2-4-5)H 
Atma has to be first understood. That is the phase of 
discussion with the teacher. This is called $ravana.The 
next is tatwa grahana - the portions of the Vedanta has to 
be understood. Even after that, the mind falters. Then you 
have to get the mind back to an ascent — a fall, an ascent 
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— a fall, an ascent to vistaarata or expansive state and 
again a fall due to conditioning or vaasana, happens. It 
goes on like that for a long time. You reach a stage when 
you say that you don't have to invite a thought at all. 
Then also you may fall because of your conditioning. The 
student is so highly evolved by then, that karma itself 
becomes a problem. He spends more time unburdening 
himself. As long as chittashuddhi, cleansing of mind, is 
happening, and as long as it is not a burden for you it is 
good to be in karma. You are engaged yourself in satvik 
(afa — virtuous) activity called shubha karma or 
shuddha karma. At one point even this also becomes 
absurd. As far as me, I had to do manana with 
Yogavasistha for months and years, till I got established in 
silence. 


Most of the time, we are in the stage of focusing. As a 
result of this, the jagat, the world, is revealed to us as an 
outside world and dream state as an inside world. Outside 
world is cognition or perception of external objects. Inside 
world is perceived or created in your dream. It is not 
possible for us to alter the outside world by our volition. 
This is a world which is independent of my conceiving it. 
It exists independently. It is not my creation. Whereas, 
the world inside, is my creation. I can create whatever I 
want. I am conceiving a world inside whereas I am 
cognising a world outside. It is important to note this 
difference. 
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When we discuss creation, the dream aspect is very 
important as it gives enormous hints as to how we have 
come into being. Here is a clue. The importance of svapna 
pariksa (eax mta — examination of dream state) is to 
show that a world can be created by your own ‘I’ which 
conceived it. What is that ‘I’ which created so many things 
like a house, a plant or even for that matter a duplicate 
wife of yours, even though in reality you have already a 
wife in wakeful state? It is the first wife with a second 
picture. What stuff created that? This is a question in 
Vedanta and also in theoretical physics. What is the dream 
world or a world of imagination made up of? What is the 
status of this world compared with the world in wakeful 
phase? How do they differ? 


We say, my mind created this inside world. There is 
nothing like mind. There is ‘me’. There is just nothingness, 
or there is just a somethingness - Somethingness without 
any attribute or characteristic or any _ lakshana 
whatsoever. It is mere-ness. And that creates a tree, a 
building, a road, Amount of possibilities are infinite. 
Nama, Rüpa, Karma (AT, *€ #4) are the attributes of the 
world we cognise. 


e Nama, is the sabda (srex) the sound version — He is 
Shastri. 

e Rupa, which is the drsya ($9) or the picture version 
of the world — Shastri is tall and fair. 
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e And Karma, is the movement or activity — Shastri 
walks very briskly. 
These three lakshanas completely define jagat. One is 
able to do all the three things, when one closes his eyes. 
One can duplicate anything. What is the material out of 
which all this is created? 


wa eq: ee fauna aqua. 
atra dévah sva mahimanam anubhavati. 
OS, Ge: A DORRI ONPI. 


That power in you clearly shows that you are the creator. 
The sacred stuff you are, you can create! This is the 
support for Advaita Vedanta. You are creating this 
complicated jagat with all its intricacies. 


What are we inside? We are cinmátra (fera). Cit can 
project a universe. Cit which is the predisposition or the 
pre stuff becomes Cetya, the world of objects, thoughts, 
etc through the process of Cetyonmukhata. What is it 
made up of at the ultimate state? We have to infer this by 
only argument - nét néti- A IÑ - not this, not this etc. 
Otherwise, how can nothingness produce something? 
Therefore, by inference you say that, there is some satta 
(aT). Sattaa is our svaroopa. When objects, sounds and 
details are withdrawn, whatever remains is called 
svaroopa sattaa. Any picture is a collection of points of 
infinite nature. This is the process by which a picture is 
created. Cit or Samvit will shrink itself into a point. It 
localises into a point. Hundreds of such points placed in 
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orderly position, gives you a picture of a river, a house, a 
tree etc. So this sattaa is the predisposition. This is about 
creation. But this is a burden. Chandogya Upanishad 


clarifies that: 
TIeiqanted qim qd. 


nalpesukhamasti bhümaiva sukharn. 

(Cha.upa.7-23)? 
How so ever comfortable you think it is, this alpatwa or 
becoming small is the burden, So, capturing details in 
closeness is a burden which is called alpatva sveekaara in 
shastra. So a stretched state or a spread state is aananda 
or happiness. What is me? Sometimes I will be in confined 
state and some other time I will be in a spread state. But, 
I will be complaining about the confined state. The 
remedy is simple. Get back to spread state or a state of 
vistaarata where speed and focusing are replaced by 
naidhaanya and expansion. That is, from burdened state 
or sankochata to unburdened state or vistaarata. From 
localizing to vistaarata by let go - Retrace from Cetya to 
Cit or from Samvedya to Samvit. Is this not the ultimate 
state? Is this not the Brahmic state? Why did we not stop 
at this? 


At this point, Vasishta comes to help. The withdrawing is 
not just taking one step backwards. As discussed earlier 
Cétyonmukhata or Védandnmukhata (3«adI« qq) is the 
process of Cit shaping into a thought. The pre state of 
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thought formation is Cit or Samvit. In Vedanta this is 
Jneya and Jnaana. And as per Vedanta our svaroopa is 
jnaana maatra and the study stops here. But, there are 
stages and stages of undoing or unlocking of the forces 
inside. Most of the people stop at samvit. This samvit is 
only one phase of retracing. Further up in the ladder of 
nothingness is Sattaa, sattaa saamaanya (AAT SITHTeT) is 
the next phase and if you go still further, it is 
immeasurable state called sattaa saamaanya kōti (aT 
ama Afè). This is the subdivision and penetration of 
Yogavasistha. 


Samvedya gets purified into samvit - then to sattaa 
- then to sattaa-samanya - ultimately to sattaa- 
saamaanya koti. 


The shell can diffuse itself into immeasurable extent. But, 
how long this expansion needs to take place? It is to be 
noted here that: 

e Samvit state itself is a very comfortable state. The 
objects are not there. One is just mere 
consciousness. So much of tension and toil is 
reduced. But, the samvit states of two persons may 
be quite different as there are still two locus points. 
The shell has not become all pervasive. 

e Though the next stage Satta is further extension of 
expansion, merging has not happened. For example, 
Shastri’s sattaa and Ashok’s satta may be very much 
expansive but the two have not unified. 
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e In satta saamaanya, Shaastri merges into Ashoka. 
Both of them lose their respective locus. Ashok's 
experience would be that he is in Shastri's chitta and 
vice versa. This is the next layer. 

e Satta samanya koti is a terrible increase of this 
expansion to limitless state grasping the whole 
universe. 


The highest stage of liberation being satta saamaanaya 
Koti is described as under. 


aa Far aay arid Afda a fasta 
Al Tad Fa TA Meas: TW: 
tatra satta layam yati nirvikaram ca tisthati 
bhuyo navartate duhkham tatra labdhapadah punah 
(Y.V.5-10-95,96) ? 
(In that plane, existent matter gets dissolved and there 


is no trace of distinction. The person attaining that state 
is not born again in the world of sorrow.) 


Tad: Ade der Sat fae 
a A: TF AIM AEA Areal F far. 


taddhétuh sarvahetünam tasya heturna vidyate 
sa sarah sarva saranam tasmat saro na vidyate.** 
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(That state of bare existence is the cause of all causes 
and that itself has no cause. That is the essence of all 
existence and there is no essence apart from it.) 


That is Brahman’s region of non doing or Eshara’s region 
of non doing. It is a region of non objectification. It is the 
existence or distinctness of the highest order. What 
burden can one have in that state? So happiness does not 
lie in attention. Often one gets into non-focusing or non- 
doing mood on a number of occasions during our daytime. 
See for example, travel to the office, viewing TV, etc, as 
sources of saadhana by involving as much less as possible 
in the activity. Vedanta thus. is an experimental science. 
It does not brow beat you. 


gaara Tad taa qui 
gq Safe seem Aer. 
dr$yadar$anasambandhe sukhasamvidanuttama 
dr$ya samvalita bandhastanmukta muktirucyate. 
(Y.V.5-9-43) P 
(The bliss that manifests at the contact of sense and the 
object, if associated with the objects is of the nature of 
bondage and if dissociated with the objects is liberation) 


When you establish a contact with the object of 
enjoyment and the relevant sense organ whatever happy 
state you get is sacred. If you always depend on the 
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objects for happiness, then it is bandhana. A saadhaka 
tries to catch hold of the no mind state created due to 
energy shift mechanism by the sense object and tries to 
stay as long as possible. And if you manage to stay happy 
without dependence on sense objects then it is mukti. You 
will be cinmaatra. You will be in Samvit. 


Drushya -for example let us have a laddoo as the sense 
object here. Darshana is the tongue — sambandhe - when 
laddoo comes in contact with tongue being the relevant 
sense organs, you are very happy. That is the experience 
of joy. Whatever happy state that is got is sacred — sukha 
samvit annuttamam. But, if you depend on the laddoo, to 
get to that state and for maintaining that state, every 
time, then it is bandhana, a problem. What a saadhaka 
has to do now? Having got that state of samvit (there is 
no wandering and focusing). he has to observe that and 
stay there. Laddoo can wait. Then that is mukti or 
liberation.This is all the difference between mukti and 
bandhana. Yogavasistha takes a cue from Upanishads and 
deals in four stanzas. Tai.Upa.S-B-197)! 


Aa amaA aAA AAT. 


laukikōpi ānandō brahmānandasyaiva mātrā. 


Shankara in his bhaashya declares that the worldly or 
mundane happiness or ananda is Brahamanda only. 
Television viewing is Drushya drashana which is what I 
always do, without giving any importance to what is going 


° POH eut DESSRA uS, 
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on, no involving with it. It is only giving a neutral activity 
to the eye. If you are watching closely, the television 
scenes disturb you. If your watching is casual, it becomes 
a trick to draw your inner forces for expenditure, using 
shabda and drushya which are both there when you use 
television. As a result the inside becomes expansive and 
you are in swaroopa. 
e Bhoga carefully employed can put you into 
swaroopa. 
e If rashly employed, it becomes a spoiler. The thirst 
increases in such a case. 


asqatadi ea ATA CATAAT 
qmm fos cd Aa sr qd fea. 
drsyadarsanasambandhé yanubhütiranamaya 

tamavastabhya tistha tvam sausuptim bhaja te sthitim. 
(Y.V.5-9-44)!7 

(Hold on to the pure experience that manifests at the 

contact of the sense and the object and remain in that 

sleep-like state.) 

sausuptim bhaja te sthitim- This is your nidra equivalent 

state, where there is no world for you, but wakeful state 

of course. 


tamavastabhya tistha tvam- after getting that state, hold 
on to that state and do not let it go. Drop the agency and 
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live there. That is your Samvit state or pre focusing state. 
Therefore sitting before the TV can be a saadhana. Noise 
is a welcome thing, as expenditure of energy is taking 
place through the ears. You have both the 
loukika(mundane) ananda and also brahmananda. One 
needs to be careful that the dependence on bhogavastu 
needs to be reduced. It should be well within the bhoga 
limits permitted by dharma. Shankara goes to a further 
extent — 


sra fe wires areas eurqufauTqeer 
Maral ATT TTT. 


anéna hi prasiddhena anandena vyavrtta visaya buddhi 
gamya anando anugantum Sakyate. 
(Tai.Upa.SB-197) '? 
vyavrtta visaya buddhi gamya anando anugantum Sakyate 
Through this familiar aananda, minus the bhoga agent, 
you feel the experience and hold on to that state. You are 
softer, you are carefree and then you exist also. 


| maa TIT Tah amat shafa. 
etasyaiva anandasya anyani bhütani matramupajivanti. 
(Bru.Upa.4-3-32)19 
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This is from Bruhadaraanyaka Upanishad and Shankara 
quotes it in support of his argument. By means of this 
worldly aananda, anybody in this world, the good, the bad 
— Tom, Dick and Harry — touches that moment of 
expansive state, his svaroopa. This is to show how 
Yogavasistha helps us to go deep into that state. There 
can be layers and layers of expansion or stages of 
expansion. Scientifically putting, the force of burden on an 
expanded shell is reduced; force on the unit area of the 
shell is terribly reduced. As already discussed our shell 
needs to expand from satta to sattaa saamaanya amd 
then to sattaa saamaanya koti. In Vedanta also there are 
levels of retracing from that of Buddhi to Mahat-tatva and 
to Avyaakruta and finally to Purusha. 


What is the difference between Nidra and Samaadhi? For 
many years this question was haunting me. I asked many 
Sadhus and pundits about the difference between Nidra 
and Samaadhi. No one was able to give me a satisfactory 
answer. I had to get to the correct answer and Shnkara 
only could come to my rescue. 


In Nidra, vyaapaara or activity has not gone. Specific 
vyaapaara like talking, seeing etc. only has gone. Indriya 
vyaaparaas are eliminated. But the general vyapara called 
kriya  saamaanya is there. Vyapara has specific 
dimensions. General vyaapaara is mere movement. That 
movement appearing in the form of drushya (when the 
vyapara takes place to the eye) or shabda or ghraana 
(smell) or rasaa (taste).Specialised vyaapaara merging in 
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general vyaapaara is the shift from the wakeful phase to 
the nidra phase. Vyapara has not gone. The sthula has 
become sukshma or subtle. The visible has become 
invisible. Vidita has become avidita. Kshara has become 
akshara. 


Look at the mantra recognising this. I concluded that we 
are in the praana maatra swaroopa. Further study showed 
me evidences from Upanishads and from Shankara 
bhaashya. Each one of us has to do research at our own 
level and for verification we should go to Upanishad. Look 
at how Chandogya Upanishad (4-3-3) puts it. 


a aan eafüfa .. smit fa va ud «atq Mae ^ 


sa yada svapiti . . prano hi eva enam 
sarvan samvrnkte. 


sa yadaa swapiti- when man is asleep, what is happening 
to all the specific activities or visesha vyaapaaras? 

Vaak pranam apyeti — the activity of talk has become 
mere spandana. 


Shrotram pranan, Chakshuh pranan - the seeing and 
hearing activities have become praana swaroopa. 

Manah praanam iti — the thinking activity has become 
mere praanic spandana. All specific acitvity have become 
general activity or praanic vyaapaara. What a beautiful 
scientific study! 
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prano hi eva enam sarvan samvrnkte - This general 
vyaapaara, meaning prana spandana, has absorbed all the 
special vyaapaaras into its womb. You are seeing; let us 


say a table or a book. What are you there? Your *ta«r, 


caitanya is vibrating in the form of a table or a book and 
your consciousness is reporting it. Pre position of this is 
pure consciousness where there is no action of reporting. 
But when an action takes place, consciousness 
degenerates into the form of a table or a book.Where 
there is no object formation or sound formation, it is pure 
consciousness or your svarupa. 

You now know what your pure consciousness is. Without 
shaping into a shabda form or a roopa form, you are in 
your swaroopa at this point of space. If you just do the 
anusandhaana or contemplate on that, you get a feel of 
that empty state of yours. That is why sadhakaas are 
asked to go near a sea, where there are no objects. You 
sit before the sea and your emptiness is visible to you. 
The emptiness gets emphasied. It gets predominant, as 
you are in pure consciousness there. If your culturing is 
good enough, avoid pictures and sounds at that place. 
Then you are jnaana swaroopa or aatma swaroopa only. 
By what symptoms a person can say he is growing in 
sadhana? 
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etavadeva khalu lingamalingamurteh 
sam$anta samsrti cirabhrama nivr tasya 
tajfiasya yanmadana kopa visada moha 
lobhapadam anudinam nipunam tanutvam. 
(YV-6-14-6)?! 
This is a permitted question in Vedanta. To this, the 
answer is - following are the symptoms. Jnaani has no 
lakshanaas or attributes what so ever. It is very difficult to 
label a jnani symptomatically. He is just like any other 
person when one looks at him. But then, in him, madana 
(sex), kopa (anger), vishaada (depression), Moha 
(confusion), lobha (greed), etc, aapadaam, these evil 
forces are thinning out every day. It is not a sudden 
change. It is a progressive ascent every day. In critical 
situations and reacting situations, a Jnaani remains utterly 
calm and balanced. He does not react. That is the growth 
one has to undergo in saadhana. This is the test, both for 
you and for others. 
Time is not heavy. It is fine. But, gentle pressures may be 
there. If the pressure increases, adopt the energy 
expenditure method of shubha karma. Keep doing any 
saatvik activity like reading Bhagavad Gita or any other 
neutral activity. Since chitta is not excited in the process, 
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your “self’ is revealed. Your mind slows down and you 
expand. Aananda increases. All the duhkha versions are 
getting purified, becoming thin. Thinning process of all the 
unruly forces is taking place. He is so soft and not 
aggressive, not harsh. Even in unreasonable 
circumstances, he does not react. How much one grows 
depends upon the intensity of application of these 
markers for that individual. That also depends upon the 
stock of vaasanaas he has. Too much of sensitivity of a 
person also can delay the result of getting clarity in 
thinking itself. The sloka of Bhagavad Geeta reminds us 
the same. (B.G.5-18)” 


far Aaa ara sapit whet gfzafsz, 
aft wa sura e: eats. 


vidya vinaya sampanne brahmane gavi hastini 
Suni ca eva $vapakeca panditah samadarsinah. 


A jnani treats on par a Brahmana endowed with 
knowledge and humility, a cow, an elephant, a dog and an 
outcaste who feeds on dog's flesh. 


Even with mean, cheap annoyance from people, a pandita 
does not get upset at all. He is equal with everybody. 
Taking a cue from these, a saadhaka has to identify his 
shortcomings as and when they arise and try to diffuse 
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the same to the best of his ability. Look at Yogavasistha 
again: 


ameda fe frater gamen ufo: 
AIT TAAT TS] APTA eT. 
anasthaiva hi nirvanam duhkhamastha parigrahah 
anenaiva prayatnéna brahma sampadyate ksanat. 
(YV-3-9-39)? 
(Absence of craving for pleasure is the state of liberation. 
Craving is fraught with misery. Through this practice, 
Brahman is realized immediately) 


It is the focused state in one, that generates duhka or is 
responsible for duhkha. When you try to defocus by ‘Let 
Go’ or by adopting sarama — udasinabhava - casual 
approach, then, there is liberation. Coming to the 
attention phase is always a burden. Interest in objects 
amounts to focusing. The otherwise of that by, letting go 
or by disinterested approach (amaf - anasakti), by 
showing indifference, leads to liberation from suffering. 
Not having anxiety and not interested in the result, is 
diffusion. 


Surrendering to the Almighty (who so ever be your God 
you think), also is a method by which you can diffuse. At 
one stroke, the ego is destroyed. You can use both the 


emi je io Amora midair soni, 
EHS mobi yx, xut emo’. 
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tools to get to your goal. God is not doing a favour, but 
the trick is, you get into a mood of letting go of things. 


KKK 


CHAPTER THREE 


LAVANOPAKHYANAM 


After dealing on the aspect of attaining a state of vairagya 
Yogavasistha opens with the idea of the importance of sravana 
and manana and goes on to describe the aspect of creation. Sage 
Vasishta however asserts that a true saadhaka has to concentrate 
more on the ways and means of getting out of the cycle of birth 
and death rather than think about the how and why of creation. 


Shastriji opens his talk on the need to do manana and dwells very 
briefly on the aspect of creation as to how we are capable of 
creation when we are in the dream phase. He gives pointers to the 
inward journey in the path of saadhana. So, the inward journey is 
vital in the spiritual progress of every individual. 


He then takes up in this talk on the aspect of chitta, as detailed 
out in the chittopaakhyana of the utpatti prakarana. The detailed 
study of the mind, cause of happiness and sorrow, controlling the 
flow of mind from moving thoughts in order to obtain stilIness is 
the main thrust in this talk. This gives clear picture to a saadhaka. 
Being a scientist and a saadhaka himself, Shastriji has been 
excellent in his systematic explanation on the interpretation of the 
movement of mind. 
- Editor 
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|... US NOW DISCUSS SOME ASPECTS OF THE WAT, 


"T4 and sp Atma, Manas and Brahma. Sage 
Vasishtha explains in detail on the play of mind, in 
Lavanopakhyanam of Utpatti Prakarana. 


aR taadi Aa: pa 4 fae, 
Faced ATA Ags AMSAT. 


nahi camcalatahinam manah kvaca na vidyate, 
camcalatvam manodharmo vanherdharmo yathosnata. 
(YV.3-9-23)^* 
Mind without vacillation or fluctuation does not exist. Like 
heat is inseparable from fire, fluctuation which is the 
nature of the mind is inseparable from it. 


At the start itself, Vasishta makes a big statement. There 
is nothing like mind without (camca/ata), wavering, 
vacillating or fickle. It is almost like saying that mind is 
camcalata and camcalyam is mind. It is a definition of 
mind. 


camcalatvam manodharmo — What is the characteristic 
quality of mind? It is camca/atvam, meaning movement or 
vjad, spamdana. Now he gives an example: 
vanherdharmo yathosnatà - Just as the thermal value is 
the property of fire or heat is the property of agni, 
chanchalya is the property of the mind. You cannot think 
of fire without heat. Similarly you cannot think of mind 


^^ gto Boome wb: du S Odd, 
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without movement. The movement may be of the form of 
sound, picture or mere emotion. Anger, jealousy, 
irritability, inferiority complex etc which show up as 
pressure / burden are all movements. Thus pressure or 
tension is also a movement. 


aor R aaa edasrfen: Raa if, 
qt fate mad arith maria ARTA. 
yaisa hi carhcalā spamda$saktih cittatva samsthita, 
tam viddhi manasimsaktim jagadadambaratmikam. 
(SI.3-9-24)^ 
The feature of vacillation is really the spanda shakti. It is 
the capacity of movement abiding in the chit, 


consciousness. It is that mental power that is responsible 
for the spectacle called world. 


Cit is 'Self'. Citta is mind. The pre state or the casual 
state or the moo/aswaroopa is Chit. When we talk of sat 
chit aananda, the word cit is Consciousness or Self or 
Atma. Citta or mind is the after position. 


We call it spandana, pulsation when there is a to and fro 
motion. A tuning fork produces spandana. A stone thrown 
in the pond produces spandana. A ball rolling or a person 
walking is called lateral motion, a displacement. Here, 
Chanchalatha is equated to unsteadiness or simple motion 
or spandashakti. 
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cittatva samsthitayaa camccala spamdasaktih - This power 
of movement or shakti or the vyaapaara dharma or 
spandashaskti is abiding in the c/t-tatva or sva-swaroopa. 
tam viddhi mànasimsaktim - The Self in the state of 
movement is mind. 


This is an excellent definition of Self. Pundits ask for 
shastra pramaana for this, as this statement looks funny 


for them. 
fret na: wa foi sar 


nigrhitam manaheva nirbhayam brahma 
Aego sS: HH APODO Ug. 


A mind quietened is Brahman. This is a standard 
position in Vedanta. There is nothing like mind being 
different from Brahman or Atma Then how are they 
connected? Can we go from mind to Atma? When you are 
in the mind state what happened to Atma? Everyone has 
to face conflicting questions like this! But there is only 
STUFF everywhere, both inside and outside. 


a Teresa fg enr. 
sa bahyabhyantaro hi ajah. 


z rome, Nee &o €%38. (Mundaka Upa) 


If there is no activity, that is, if mind is in the state of 
rest, then it is ‘SELF’, if there is activity it is MIND. When 
the mind drops its continuous activity, it is ‘Self’. Following 
karika in Mandukya Upanishad (Ch.3-46) beautifully puts 
this fact. 
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qar a had frd a a Afad va: 
arf forest ae] TTT 
yada na liyate cittam na ca viksipyate punah, 
aninganamanabhasam nispannam brahma tattada. 
(Ma.Upa-Ka-4-46) 26 
When the mind is no more wandering, when it does not 
seek any more, that mind is verily Brahman. It is either 
moving or in a state of rest. When it is in movement, we 
call it as mind and when it is in rest, we call it Brahman or 
Svarüpa. Such a state is further described as svastham (a 
quietened mind), $antam (peaceful), nirvanam (liberated), 
and sukham (a very relaxed state). 


e Mind in the non functioning state is SELF. 
e Self in the functioning state is MIND. 


When we accept this equation, things become very 
simple. Saadhana is at once known to us. What one has to 
do? One should quieten the mind. You are carrying the 
burden of Vyaapaara dharma when you are in the active 
state. It can be concluded that when you are in the state 
of suffering, drop this burden, duhkha is gone. 


What is this #at<, sarmsára with its ceaseless repetition? 
We can say it is a nasty world. But what is wrong with 
birth and death? Simply saying that we get caught in the 
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wheel of samsaarachakra, looks absurd. What is the 
problem in living? What are the elements that give one 
this problem? It is nothing but the burden. We are all 
caught by the phraseology of samsaarachakra! We should 
understand that doing phase itself is taxing. Shastra says, 
why don't you do the pareeksha of this phase itself? What 
else is everyday's burden - vaarious activities at the 
karmendraiya level or jnaanedriya level or the chitta level 
like listening talking, thinking, planning, etc. There is 
nothing more than this. Even listening to good music for a 
long time, makes you get up and walk away. Any 
prolonged activity at either physical or mental level is 
taxing. This is the duhkha. 


What is the remedy? Mind in the active phase is duhkha 
because it is nothing but movement. Movement is what 
we are complaining of. What is the meaning of the 
sentence ‘let me rest’? Everybody makes this statement. 
But, the argument is that one can be comfortable and 
wants to be so, even while working. You are doing less 
than what you would do when you are under pressure. 
When you say 'if I sit down I am unhappy, but it is better 
when I move’ what are your intentions? You are under 
pressure when you are resting. The reason is your entire 
activity is localized. You are capping the forces. Please 
note that you are not really quiet when you are sitting. If 
you were quiet, when you sit on a chair, you would never 
think of going to the kitchen and look for another cup of 
coffee. Such a sitting would be wonderful. There is no 
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chittavyaapaara. The sounds and pictures have vanished. 
There is only a mere focusing. Even this is a burdened 
state! Who so ever says that work is giving him comfort, 
the work that he is doing is expending the burdensome 
forces inside. That means, by spending them he is free 
and that leads to a no activity stage. 


Now, how do you justify that activity is duhkha? You were 
more burdened when you sat. Pressure that developed 
when you sat quiet, is the horrible activity inside 
compared to the state when you were mobile. In a small 
shell you are trapping these forces which build up 
pressure which is movement of the mind. If you go a little 
further, shabda and drushya are the activities of the mind. 
Minus these two also, there can be activity which is called 
general activity which we call pressure or emotion like 
anger jealousy etc. Thinking is a movement. Prana moves 
from other centers to the ajnachakra. The prana that is 
sarvavyaapi gets into a constricted mode in the area of 
ajnachakra and thus focusing starts. 


So there are three aspects. One is shabda, sound. Another 
is drushya, picture formation and the third is the maats, 
bhavanarüpa. These three constitute the mind. Boredome 
also comes under the bhaavana-roopa. Thinking posture is 
itself a state of minding which is ending in a thought. It 
shapes itself in to thought called examining phase or the 
questioning phase. My spread version or diffused version 
is localized and collected into a point at Ajnachakra.. 
Every attention or thinking or minding or seeing or an 


46 Yogavasistha 


action starts from Ajnaachakra. This is called spamda- 
saktih what the sage Vasishta is referring to. 


Jagadagambaratmikam - So this jagat vyaapaara is this 
movement. So citshakti is mind, minus of this is Self - 
what a useful definition! 


Q. What does it mean when one says that one has to sit 
like saakshi or witness, watching the three states of 
jaagrat swapna and sushupti? 

A. It means that when you come to that state of seeing, 
much of the vyavahaara in the citta has come down. But 
there is still something more to see. Suppose I am 
watching the three states mentalising the process, then 
that seeing itself is pressure. This is the difficulty in the 
model when you apply this method. 


When someone says 'imagine your toe relaxing, imagine 
your feet relaxing' this very imagination itself is a burden. 
So the next question that arises is, should we not do soft 
relaxation! It is alright if you are capable of observing with 
utter casualness. Watching is also a burden. It is a 
torture. When a suggestion is given to you that you 
should watch the breath, to calm the mind, it means that 
the activity of the breath is a neutral one and it does not 
stir emotions or drift you away. But, care needs to be 
taken here also that the watching should not be keen. In 
that case it becomes a torture. Whereas when you watch 
the thought itself, there is every possibility of the drifting 
of the mind. You have to understand this clearly when you 
apply this model. There is no priya or apriya when you 
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watch the breath, with the result the mind loses its 
strength of wandering to a great extent. This is the lesson 
we have to learn. Calmness puts you automatically in 
Saakshi-Bhaava not in the seeing process itself.It is to be 
noted that casual or leisurely seeing is saakshi-bhava. 


Q. Just as in the waking state, so also in dream, the 
nature of objects remains the same, the only difference 
being the limitation space in the dream phase, Then, what 
about the argument of Gaudapaada in the swapna portion 
of the Kaarika (Man Upa Ka 2-4)? 

A. The person who lights up the swapna, (dream) is the 
person who created the dream. The drama that unfolds in 
a dream is a mere spandana. The person is a mere 
watcher. He has released pictures and sounds and is not 
involved at all in the operation. He is not choosing since 
he is not an involver. The person who is enjoying or 
suffering in the dream is a different person! All the action 
that is being endured is by a different person. So, there is 
a more fundamental stuff in ME that is rehearsing all 
these pictures etc .The meaning of the word pashyati in 
the mantra is in that context. By seer we mean, the 
Creator who releases the vyaapara is the creator himself.. 


The same thing applies in the case of Vaishwaanara in the 
jaagrat, wakeful state. You just watch that there is a 
window, a fan, a table, people around you, not involved in 
the details of the objects that are being watched. Once 
you start detailing, then you no longer become a mere 
seer. So, when you go to such a state where there is pure 
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observation then that 'seer' becomes the creator. Looking 
or watching that way will be your bhavya swaroopa. This 
is the aspect that one has to contemplate in saadhana. 
You have to sit in such a mood that you are a witness to 
so many activities that are going on without the effort of 
observation and thus become a pure observer or rfr, 

Sàksi. The sage is showing that the spandana shakti that 
is dormant, is Brahman. Yaa esha - is the point to be 
remembered. 


Most of the pundits say that avidya is the cause of this 
entire problem, but are unable to explain what this avidya 
is. We have to know that even this avidya is also a shakti. 
We call this by many names - maaya, manas, avidya, 
shakti, avyaakruta, mahattatwa - having different degrees 
of the spectrum which are very gentle. Whatever is the 
Faq Ñr, cit sakti that is stationed in the moolaswaroopa 


is the aaa, asraya, shelter for this shakti. 


ya esa hi camccala spamda$saktih cittatva samsthita — Cit 
is the ashryasthana, place of shelter for this spamda$sakti. 
My state is «gr Ata, maha mauna, utter silence or 
moolashaktisthiti. 

tam viddhi manasimsaktim jagadadambaratmikam - But it 
can project all activities. Even the projection aspect is the 
aspect of this citshakt. 

Let us move to the next mantra. 
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qaa  qT: STE areas Sea. 


yattu camcalatahinam tanmano amrtam ucyate, 
tadeva ca tapah$astram siddhanto moksa ucyate. 
(SI.3-9-25)? 
Devoid of or without this fluctuation, the mind ceases to 
exist and that is one's state of liberation or immortality or 
svaroopa. This state is the aim of all kinds of tapas or 
penance, study of scriptures and spiritual doctrine, etc. 


yattu  camcalatahinam  tanmano  amrtam | ucyate — 
Suppoose you tame the mind and it loses or ceases its 
chanchalata. Then mind has become amrtam. A mind 
without its movement is amrtam or svaroopa or cit. 


tadeva ca tapah - the process by which one softens the 
spandana of the mind or characteristic quality of the mind 
is tapas or penance. 


Shaastarm tadéva; This is what we have to understand 
from shastras. That is, to remove the chattering of the 
mind. This is what we have to do. 


tadévasiddanta; That is the conclusion also. 


moksa tadéva; The so called moksha or duhkha raahitya is 
to achive calmness of mind which is spandana rahita 
sthiti or that state of no vibrations. 


*7 ojos tiotiOsetotNo Suet wm go void, 
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Q. What is it that takes us to spandana rahita state? 

A. Any suggestion to achive the spandana rahitya state 
itself creates a spandana - even that is mind in a 
controlled state. If anyone asks whether one spandana 
can kill another spandana, the answer is, yes. It is the 
experience of a sadhaka and experience cannot be 
questioned by logic. By vichara or counseling we calm 
down the mind. And the cunsellor is the mind only. So, 
mind is capable of calming or killing mind. It is just like 
removing one thorn by another. We ourselves would have 
experienced this on any number of occasions. 

Duhkha by itself is a spandana or a movement. Absence 
of this is moksha. Even the shaastra says the same thing. 
This is also called tapas. One has to sit calmly and reduce 
the mind to a spandana rahita state. But the one that is 
responsible for this spandana rahita state is also a 
spandana. It comes in the form of sound. That is also 
manas. How do we say this? Of course, by experience. 
Logic cannot question the anubhava or experience. By 
your own admission and experience, you say that you 
have put the mind to a quieter state. The decision to 
advise the mind to calm down rests with me, which is 
again mind. When we say that we have no hurry at all, 
the hurry element disappears in the mind. So, emotion 
also comes down. How can one advice the mind to calm 
down? The mind is constructed that way itself and one 
cannot question the property of the mind. You cannot 
question as to how a cit which is silent is able to project 
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itself and generate the strength required to be able to 
project itself. This is a big lesson in Vedanta. 


There are two examples of how mind can dissolve mind. 
One is to take the case of removing the thorn that is stuck 
on your body. Remove the thorn by using another thorn 
and then throw away both the thorns. Both of them 
become useless once the job is done. Similarly the 
cancelling mind and the cancelled mind or the removed 
mind and the removing mind are both lost. This is what 
happens in saadhana. 


When I say that I have to sit quiet, then I should also give 
up the sankalpa that I should sit quiet. Otherwise that 
itself becomes a burden. It is not possible to come out of 
the difficulty otherwise. 


To achieve this, you need the support of shastra, 
sampradaaya and above all a guide or a guru as you may 
call it. Even the notion that you should give up something 
has to be dispensed with. 


That is what we saw in Shikidwaja’s case. He goes to the 
extent of arguing with Choodala that he has given up 
everything in life to achieve moksha. Choodala says - 
Yena tyajasi tat tyaja — drop also the intent or shradhaa to 
get liberated. Unless that is also given up, there was no 
question of swaroopa siddhi. So, that alertness, that 
watchfulness also has to be given up. You must be like a 
child and throw away things in a jiffy. That tightness of 
giving up has to go. The indulgence forces were only 
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replaced by checked forces. This is one aspect of nigraha, 
self control. But, the force of restraint in us is also a 
pressure just as the force of indulgence at a higher level 
of sadhana.. It may be a mild one. But it is still a 
pressure. So, relax yourself from that also. J K'S famous 
words ‘childlike innocence’ has to be remembered. Plenty 
of shastra vaakyaas are there to support this. That is what 
the rishi says - tadeva ca tapahsastram siddhànto moksa 
ucyate - These clear definitions help us to become subtler 
than the subtle buddhi vyaapaara. Even the effort of 
moderation in buddhi vyaapaara is a burden. You have to 
get out of them also. Please note that it is not the 
agitation of the mind. Agitation itself is the mind. Mind 
has no existence without agitation. It is difficult to 
describe the agitationless mind. 


Q. What is the difference between sat and cit then? 


A. Both are same. Shankara gives a clarification. «TT, 
sattà also can mean vastusatta where the inertness aspect 
may come. To recognize the statement that c/t is not a 
Jadavastu, inert object, the word sat has been used. In 
satyam jnaanam anatam it is shown that jnaanam is not 
jada, inert. Jada niraakarana, denial of inertness is the 
main idea here. Sat means the imperishable — and not a- 
sat. Anantam is one having no edges or no contours or 
boundaries. Jnaana implies that there is no kKhandatwa. 
Then only it becomes ananta. One follows the other. 


We will go to the next sloka. 
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qe reram ST cafa WA A Saad, 
aa at aao Faas 
tasya camcalata yaisa tvavidya rama sa ucyate, 
vasanaparanamnim tam vicarena vinasaya. 
(SI.3-9-26)^ 
The fluctuating power of the mind is called by several 
names such as avidya, ignorance, vasana, tendency and 
others. The flirting mind is no other than the fluctuating 
Shakti itself. It is this fluctuating potency of the mind that 
you should destroy through ceaseless Atma-vicara, Self 
enquiry. 
tasya camcalata yaisa tvavidya rama sa ucyate -Another 
name of this chanchalata is avidya. It is also known as 
maya, shakti, avyakruta or spandana. It is not the avidya 
as explained by the pundits. 


vasanaparanamnim - another name for that is vasana 

tvàm vicaréna vinasaya - By simple vichara, deliberation 
we have to get rid of all these vasanaas We are all doing 
vichara only. I am chit swroopa. I need not be disturbed 
by the circumstances. Nothing can touch me. By such 
vichaara things become very clear. I need not excite 
myself by slipping away from my _ swaroopa to 
chanchalata. Our natural conviction is to encourage the 
movement state and we are not ready to give up. So, the 


^ dz, wowose ob SIm cosh X vide, 
DFDS CO TOO ACen DTI. 
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Rishi asks us to give up chitta. This is a very big 
recommendation. Unless one gets convinced that he 
should give up chitta there is no remedy. In one mantra it 
was summerised as to why one should give up the chitta 
and in another mantra it is made clear whether it is 
possible to give up chitta. 


Shastra says that there is an undisputable proof in your 
nidra stithi and you should examine that. In nidra, there is 
no sound or picture and also no emotion whatsoever. It is 
clear from Nidra that one has the facility to stay in the 
non-doing dharma. This is beyond the suggestion of 
Pantajali sutras and is a strong pramaana or proof in 
Vedanta. A mischievous question could be as to why one 
should give up chitta. For this, Vedanta says that your 
nidra-swaroopa is a cure or solution to your duhkha since 
it is your anandasthana when you are in sleep. 


STA ATA TATA Hata frat aftar watt der SD 
WAT SQUTET STRUTET Aas Aaa WAT Harare 
ma cot fg «ar eratosrergamqer wale . 

(Bru.Upa.4-3-22)? 


atra mata amata bhavati pita apita bhavati steno asteno 
bhavati bhrünaha abhrünaha bhavati ananvagatam 


“es xs. VRDI Qui 2B VAD gus Ste 
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punyena ananvagatam papena tirno hi tada 
sarvafichokanhrdayasya bhavati. 


In Nidra you are rid of all the limitations and constrictions 
that encompass you while you are in jagrat. 


e There is absolutely no grief of any kind while in 
sleep. There we have found a meaning for the sutra 
- Chitta vrutti nirodha, in a sense that Pantajali's 
aphorism is also supported by the Upanishad. 


All aspects that we have covered in the whole Upanishad 
are condensed in eight lines of Lavanopaakhyaana. 
Vaasana, avidya, chaanchalya, spandana and mind are 
one and the same. The absence of these is chit which is 
ananda itself. Maaya, shakti, avidya are different layers. 
The mind without spandana is Brahman. When spandana 
is there, Brahman is mind. 


Q. What is the difference between Kumbhana, Dhaarana, 
and Ekaagrata? 

A. All three are similar group of words. Ekaagrata only 
organizes the unruly hellish activity into an organized 
activity. During Yajna or Pooja all random activities are 
moderated into or directed into organized activity. 
Chanchalata has come down in ekagrata. So, Ekaagrata 
gives a slightly softer state of mind. But even that 
becomes a burden. To break this position a lot of 
karmakaanda activities are to be followed. 


A person who is dedicated to karmakaanda has got almost 
ninety percent of chittashuddi. One has to only 
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understand the how and why of Karmakaanada. You can 
get to a level of balanced mind. But, if one takes to 
karmakanda practices very seriously by going into every 
detail, even this becomes a burden to him since this can 
also become a curse. A karmakandin is better placed than 
a kaamuka who rushes for bhoga. 


We should not forget that, most of the time we do not 
even have the sukha that is generated by the activity of 
vijnaanakosha. We have understood that the 
vijnaanakosha is the one that gives us all the happiness. 
But we have not reached that level to retain the samata or 
equilibrium in our actions and performance. 


farre rst Tae. Fath qf ur. 
vijianam yajfiam tanute. karmani tanutepi ca. 
DRO oXto SMSC. BLSA g. 
Here, (Tai.Upa.-2-5) the phrase karmaani means vaidika 
karma, not any other worldly karma. Vijnaanakosha is 
equated to Brahman by the demigods. It is very much 
glorified by them. It is necessary for getting the needed 
penetration in to saadhana. Plenty of rush to bhoga is 
dropped when you are in Vijnaanakosha, because of the 
vichaara. This is the main characteristic of vijnaanakosha. 
So, in order to get rid of even the ten percent of the 
bhogavasana, one has to dwell deep into Vedanta. 


When one reaches vijnaanakosha, sufficient amount of 
manonairmalya or purification of mind has already 
happened. Even this is itself a great boon to us. But 
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continuation of the process of this purification leads us to 
Brahman. So we should not stop at this kosha if we want 
to soften the mind further. 


Q. What about prema and bhakti? 

When you adopt prema and tyaaga, the mind almost 
reaches a pure stage. It is so much softened. There are 
degrees of softness as you all know by now. Lot of further 
softening is necessary and for this we have to practice the 
removal of selfish attitude constantly and continuously. 
Selflessness is the root of prema bhaava. 

Tat sukha sukhitwam — Finding happiness in others 
happiness, is the principle to be followed. I always 
remember the relationship of Radha and Krishna as the 
finest example for this statement. In the aspect of 
sukhaanubhava, Radha really merged herself in the 
happiness of Krishna. She was waiting to give Krishna all 
the support needed to make him happy. His happiness is 
what all she wanted always. Whereas, Satyabhama's 
prema was quite the opposite. She wanted to use Krishna 
as a tool to come out of her boredom and she used him as 
a means of getting happiness. Her actions were only 
aimed at that. Compared to this, Radha and Rukmini's 
prema towards Kriishna was one of giving solace to him. 


We as scientists should not question the facts of the 
universe. It is better to accept selfishness as a natural 
trait in human nature and make sincere effort to eliminate 
it rather than taking selfishness, as hate is a negative 
force. When you take things with a reverential attitude, 
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then faults in you drop down. In fact everything in this 
world is pooja worthy. By careful analysis tamas can be 
dropped or at least brought to a minimal level. 

There are two aspects of prema - prema that arises 
towards the God where you tend to be worshipful, which 
is called bhakti and the prema that originates among 
friends and relatives follows the principle of tat sukha 
sukhitvam. Selflessness is the yardstick of one's growth. 
While bhakti has a poojyabhaava, prema has an element 
of excitement which is absent in bhakti and that leads to a 
pure mind and that leads to Brahman. 


Q. What is vaasana? 

A. When the svaroopa which was in the restful or 
Vishraanti state takes to spandanashakti, (started 
vibrating) it is called as avidya, vaasana, maya, etc. 
Hence, vaasana is also a dormant shakti in swaroopa. Let 
us not confuse ourselves. Forgetting its true nature, this 
Me or Self got conditioned to various forms. This is 
beautifully depicted in Chamaka Prashna of Krishna 
Yajurveda and Devi Bhagavata wherein it is declared that 
both good and bad aspect of life is ME only. If one 
continuously encourages anger, over a period he becomes 
a mass of anger. We are all conditioned one way or the 
other. Whatever type of shakti in the infinite varieties the 
Self has encouraged, it becomes that shakti. Hence one 
should not demean any one. Good, bad, ugly, everything 
is that Stuff only. Hence, everything is to be approached 
and treated reverentially. How can one hate anybody 
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then? This is called sarva brahmadrushti or sarva pavitra 
drushti. There is nothing good or bad in this world. If one 
develops this attitude then it results in samatva and atma- 
samaadhaana. This leads us to recognize the bad or 
negativities in us and accept them without repulsion. By 
accepting selfishness than detesting it, one has got great 
chance of crossing it because hate is a stronger version. 
As ardent saadhakaas we are developing relaxation or 
vishraanti or manas samaadhaana. After ten years what 
are you? You are a relaxed person. 


To sum up: If there is no movement inside there is no 

mind.Activity is mind and and in the broader sense activity 

is also Self as there is only Self in the whole universe. In 
Gaudapaada's language: 

cittam nirvisayam nityam asarngam tena kirtitam 
WO ANE WOHO S30 ezono SCH IrIS. 
(Ma.Upa.Ka-4-72) 
e If you think of chitta in its paramaarthata or in its 


purest sense, it is Brahman. 
e Vijnaana or Consciousness is Self. 


fast eder d ATATAT ARTA Wa. 


aN 


DUBE JORDIN e Soto Xo eot t9os3i. 
(Ma.aUpa.Ka-4-51) 
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The Jagat is Self in the vibrating phase. The noise, the 
sound, everything is spandamana vijnana. 


aciari fase SATA Ast TAT 
aspandamanam vijfianam anabhasam ajam tatha. 
GJON Dagpo (38909930 YRO SHo. 
(Man.upa-ka-4-48) 
Whereas, Vijnana in the non vibrating phase is Self or 
Brahman only. 


Consciousness, when not in motion, is free from all 
appearances and remains Changeless. Energy is 
spandana. We have already discussed three types of 
motion. To recollect, they are linear motion, circular 
motion and simple harmonic motion. Even at the micro 
level of atoms, electrons and protons there is terrible 
movement. The entire creation is spandana only. In this 
spandana phase we can call it mind. We can also call it 
ajnaana, vaasana, avidya, shakti, chanchalata, avyaakruta 
and mahattatva. 


Q. What is jagadaadambara? 

A. It is activities of jagat. Modern way of defining Jagat is, 
that it is nothing but matter and energy. In Vedanta jagat 
is defined as naama, roopa and karma or vaak, chitta and 
praana. So jagat is mere activity. Jagadaadambara means 
activity and it is a derivative of the mind. 


Taking the argument further that happiness is what is 
needed and you must find out how to get it. You think 
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that money and objects give you that. How do you get 
money? Through activity, through professional work and 
you conclude that doing is a must for that. Even if doing is 
not my true nature or necessary nature, I still tend to 
support it because it gives me joy in the end. 

Next sloka: 


AAS AAAI TATA SAAT, 
facta ermrasmeai: 5p: ATAA. 


avidyaya vasanaya tayantascittasattaya, 
vilinaya tyagavasatparamsréyah adhigamyaté. 

(SI.3-9-27) ?? 

By virtue of renunciation, the avidya which is vaasana, 

inside the mind stuff gets dissolved thereby resulting in 

one’s liberation. Having said that one has to clean the 

mind by vichaara, Sage Vasishta goes on to expand the 

idea. 


paramsréyah adhigamyate - shreya means moksha or total 
comfort or liberatioin from bondage. 


avidyaya vasanaya - Here avidya is vaasana and vice 
versa. tayantascittasattaya, - chitta or satta, the mind 
stuff that is inside for which another name is avidya or 
vaasana. 


Vilinaya - If that chitta-satta which is in all of us gets 
dissolved. 


30 YATO MIRS SoXeubzxzo3», 
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tayantascittasattaya - We dissolve vaasna by tyaaga, by 
giving up. The rushing after things has to be reduced. 
Abhimata vastu tyaagavashaat - interest for things or in 
the things of the world is to be dropped. And it is not 
vastutyaga. Withdrawing the outgoing forces is tyaga.If 
you can quieten the mind,you get parama shreyaha - 
means total comfort or liberation from bondage. 

How Vilinayaatyaagavashaat? It is only tyaga of 
tendencies towards bhoga. That is, one has to stop the 
outgoing forces. Tyaaga has the meaning that the 
outward going senses have to be stopped. 


Tq qq Aedes emer ISTE, 
TAT: wa UA aA Aa: 


yat tat sadasatormadhyam yanmadhyam cittajadyayoh, 
tanmanah procyate rama dvayadolayitakrtih. 
(SI.3-9-28)?! 
Mind is that which is associated with and oscillating 
between both Cit and jada, that is self and inert matter, is 
in between Sat and a-sat. 
He is giving another excellent definition. There is chit 
which is my swaroopa and which has the power of seeing 
or becoming. (Jagadaadabrratmika), Brahman has become 
jagat svaroopa in the form of nama, roopa and karma 
through spandana. Three things are involved in looking at 
an object. 


* Obst SI TAZA eGo ODRO uzuedoiet, 
SANE DESE Tos BOORD 33. 
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e Cit, that is, sat is the Seer and Cetya, that is, a-sat is 
the object seen. The object is jada. It cannot change 
as It is pure. 

e The stuff in between Cit and Cetya or sat and asat is 
manas or mind. It is the process of becoming a 
specific object. It is not quiet like Cit or insensitive 
like the objet. 

sadasatormadhyam - In between sat and asat is the 
MIND. In the process of becoming a specific thing the 
mind has become jaadya. That is, when the mind is in the 
process of seeing, it has lost its freedom. In every seeing 
of an object the chit has become that particular, sensual, 
unthinking stuff. So chit and jada are the limits of the 
mind. This oscillating stuff between sat and a-sat called 
mind, does not take the jaadya dharma, hence it becomes 
swaroopa. By forgetting the swaroopa dharma it takes on 
jaadya dharma - do/ayitakrtih. So, mind is the mid stuff 
which can become the jada if it falls. Otherwise it can 
become the pure thing, chit 


If you drop the thinking process it is svaroopa. If the 
thinking process is involved in creating an object it 
becomes the object. The 4q, samkucita or shrinking 
phase of svaroopa is mind. If shrinking takes place, then it 
becomes is table, chair, etc. Creation of a specific object is 
jaadya srushti. 


Mind is the process of becoming entities of the jagat. Not 
the entity itself. It is the mid stuff. It can become jada 
formation or if it does not become it remains as sat or 
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ananda. What becomes the specific thing is jada. The 
process is the mind. 


By thinking continuously, a vastu can be created. If the 
thinking is dropped it becomes swaroopa. The mind is the 
material that is undergoing sankochata If that happens, 
then it becomes a table,a chair, book etc. A definite 
vastusristi is called jaadyasristi. Between chit or sat, that 
is, the non doing phase and the jada or a-sat the mind 
rests. Between sat and a-sat is the mind. A sadhaka has 
to take cue from this and reduce looking outworldly. Then 
this becomes a wonderful tool for saadhana. 


"dT srecqamarfq Sq eres fa. 
jadyanusamdhanahrtam jadyatmakayeddhaya, 
ceto jadatvamayati dhrdhabhyasavaséna hi. 
(SI. 3-9-29)? 
Chit gets corrupted or vitiated and itself becomes inert by 
prolonged contemplation of the inert matter. 


Fools and non saadhaka we are, we are encouraging the 
quality of looking here and there. Endlessly we are doing 
Jaadyaanysandaana. This is the cause of human suffering 
and it is his dourbhaagyam is misfortune. When you are 
sitting alone, you go on thinking about something or 
seeing one thing or the other. You begin to invite details. 


32 TOR SO E OR ors, 
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That is, you are engrossed in naama, roopa, karma. 
Creating a vastu means creating a form or roopa. It is also 
an aspect of jaadya. jadyatmakayeddhaya - Because of 
this practice of ours -ceto jadatvamayati — Cit imbibes 
jadatva. We do not create one thing and stop there. But, 
are continuously jumping from one to another creation of 
thought. We hop from one scene to another. The mind is 
doing the anusandhaana of jaadya in various forms. The 
only consideration is that we have the ability of freedom 
from this practice. We have the ability to ignore so many 
things which are in our field of vision and thought. 


The consciousness, having lost its freedom of 
everywheweness, takes upto only one sankalpa intensely 
and thus becomes jada. That is known as eka roopa drusti 
- having lost the independence of even enquiring on 
another object. This has resulted in the formation of 
material. We are not able to hold on to the chit swaroopa 
for a long time mainly for two reasons. One is the fear 
and the other is that we do not know the trick or 
technique of holding on to it. That is where dhyaana, 
dhaarana, samaadhi aspect comes into being. 


If the mind is watching a particular thing, it should not 
occur that ‘I’ am the one watching and you should 
become that thing itself. Our ekaagrata is so feeble that 
we cannot hold on to any one object or form even for a 
second. One would be observing a thing even without 
seeing that the observer is watching. It should be like: 
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vawuspeatira seram fra . 


svarüpaSünyamiva pratyamatra nirbhasam. 
Wanted Trans Dorz. 


In that state there should be nothing when I am observing 
an object. I immediately infer that I saw the object 
instead of becoming the object. I have created a dual 
stage at that point of observation. 


I have always given that instance of my experiments to 
some senior sadhakaas only. When I wished to think of a 
child like Krishna and do the dhaarana, he would remain 
for long periods in my mind and even move along with 
me. It became so much that he would even jump on the 
platform in front of me. This amounted to almost creating 
stuff. If it were hallucination the object cannot remain for 
long. This is a case of volition and not helplessness. 
Suppose it is possible to keep this image for long period it 
might sometimes become terrifying for you. The mentally 
created shakti can walk to your house and even talk to 
you. If the stability of that praana is so powerful then it is 
possible that you can see the object created by me. 


Any stuff that is created should have a main characteristic 
of impenetrability and should be opaque. That is how 
shristi happens. I was told that Allama prabhu had that 
type of creating power. For devataas since it is manodeha 
sukshmataya karana - creation of mental objects is easy. 
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If this idea is expanded too large, then one can create the 
jagat itself. (sI.3-9-30) 


Aa ues agia, Rama Aa:, 
Prenat sara geremrasmaz. 


virōdhaēka anusamdhanat cidamsatmataya manah, 
cidékatam upāyāti drdhābhyāsavaśādiha. 


By contemplation or reflection of one’s spiritual nature, by 
intense practice and by its natural or instinctive spiritual 
tendency chitta becomes one with Chit. 


Virodha ēka anusamdhānāt— This is what we are required 
to do as sadhakas. I am not the mind. I am the pre mind 
stuff. I can think, focus or defocus. The mind is a mid 
stuff and thus can worsen itself by encouraging minding 
or purify itself back to Self by not encouraging the 
minding business. Mind is continuously creating. It is in 
the narrowing mood..Suppose I don't do that as it is the 
mid stuff and can work both ways. 

cidamsatmataya manah - This mid stuff or this attention I 
is not there inside at all. If you come to a situation where 
there is no T at all- then you reach your chit svaroopa, 


cidekatàm upayati drdhabhyasavasadiha — If you reverse 
the process the process which gave you the jaadya and 
apply it to swaroopa, you become swaroopa maatra. An 
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utter relaxation on your part leads to chinmaatrata. That 
is why the mid stuff is important. You can spoil yourself 
and become jada or get back to your source. This was the 
case with Nisargadutta Maharaj. His Guru told him to hold 
on to that state. That put him into jnaana swaroopa. It 
was an extraordinary attainment. Even UGK was like that. 
This is called Jnaana siddhi. (SI.3-9-31)?* 


qreay yaaa dig Te WW:, 
Asad Teas TTT Ha ATaA FF Aq. 


pauruséna prayatnena tasminneva pade manah, 
yojyate tatpadam prapya bhavatyabhyasato hi yat. 


Through effort unite the mind to that Supreme State. With 
practice that State is certainly attained. Therefore one has 
to use purusha prayatna all the time, all the twenty four 
hours to attain that state. If you are able to stay on in 
that vistaarata,(expansive state) then you touch the 
source. 


aq: d rewRrBIGr raat qur, 
Ani wania frre: fer sm. 
atah paurusamasritya cittayakramya cétasa, 


vi$okam padamalambya niratamkah sthiro bhava. 
(SI.3-9-32)? 


^ gicoxero Momsen Jade soesbs 
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Therefore, by overcoming the mind by the mind, attain to 
that state untainted by sorrow and remain established in 
IT. 


You have to conquer the realm of chit with the help of 
chitta itself Then you can remain steady in that state If 
you take care to see that Bhaavanas or emotions are 
controlled, then both the chintana and bhaavana will die. 
If chintana is carefully contained, both chintana and 
bhavana disappear. When there is no subject where is the 
problem of developing raga and dvesha? So, if you drop 
the sankalpa, both bhavana and sankalpa vanish. You 
should keep on practicing to remain in that peaceful state 
or samaadhaana sthiti for longer periods. paurusena 
prayatnena tasminneva pade manah. So, if you are able to 
sit in that swaroopa state for at least five or six hours in a 
day it will be a great sadhana. There is no mystery at all 
in Vedanta! Hence: c/ttayakramya cétasd - you control 
the mind by the mind and there is no other 
separate entity here. Both the controlling and the 
controlled parts are mind only. 


visokam padamalambya - You get to a state of no shoka 
(grief) or ayaasa rahita (tireless) - vyaapaara rahita sthiti. 
Vyaapaara is synonymous with shoka which is in turn 
sukha and duhkha. niratamkah sthiro bhava - remain in 
that no anxiety state. Yogavasishta thus, is a manana 
grantha as we can ponder over one sloka at a time for 
long periods of time. 
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Aa ug «mdi fa mt gen, 
are fÈ ares aT Ural THp fog. 


mana eva samartham hi manaso drdhanigrahe, 


-N 


(SI.3-9-33)*6 
It is only mind that is capable of decisively vanquishing or 
conquering the mind as nobody else other than a king is 
capable of defeating another king. 


mana eva samartham hi manaso drdhanigrahé - mind only 
is capable of firmly controlling the mind, Like: 


——— 


anyone else other than a king is incapable of conquering 
another king. One has to apply one's mind to conquer the 
mind till quiet state is reached. 


j -- f R 
AICPA qx ub WW US b. 
trsnagrahya grihitanam samsararnava patinam, 


avartairuhyamananam dure sam mana eva sauh. 
(SI.3-9-34)? 


For those drowned in the ocean of samsaara, caught in 
the grips of the crocodiles of desires and carried far by the 


7 she mu xzbgro & DIAR cuan, 
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current, one’s mind alone is the boat which can save 
them.People who are caught up by endless desire and 
caught up in the vicious circle of bhoga vaasana are 
completely drowned in the samsaara saagara. For such 
people it is impossible to control the mind. 


ATA ATLA WIS[ ILA SERT, 
WATSUATAT AAT ART TA. 
(SI.3-9-35)?* 
manasaiva mana$chitva pa$am parama bandhanam, 
bhavaduttarayatmanam nasavanyena taryate. 


You have to cut the mind which is in the form of a tight 
rope from the mind itself and bhavaduttarayatmanam - lift 
oneself from this worldly bondage. nasavanyéna taryaté - 
it is not possible for anybody else other than you to come 
out of samsaara. This is not possible either by performing 
a pooja or surrendering to a guru. You must control it 
yourself. What else can be the suffering except this non 
stop thinking of so many things which are trivial in nature, 
yet giving rise to repeated duhkha. When the mind 
focuses on any subject, immediately a state of fear or 
anxiety is reached. Then raga and dwesha develops. This 
leads to a lot of strain. Focusing is a torture, a burden. 
Moment one changes to a lighter mood, then the burden 
goes. This is called understanding what misery is. To go 
after a thing or to run away from a thing is what happens 


7 HAAS Hse sy mo Bea ONUS 
WAM SYO SY NO OMAN CH Sooo Se. 
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to us generally all the time. So, for survival, every man 
shifts from a focusing mood to a lighter mood and this 
facility is available to everyone. (Chandogya upa)?? 


fas: atest: aq aa: amaa, 


vipra: daridraS$oh sat sampattih samananapi, 

vidvan janyeva gacchati, avidvamstu ajanan gacchati. 
Even though for an ordinary man and a jnaani, sleep 
phase is common, a vidwaan goes to sleep with a clear 
understanding that the sleep phase is a great opportunity 
to touch Brahman (a conscious entry into a no mind 
state). Whereas, an ordinary person goes to sleep without 
any thinking only to relieve himself from the burden of 
jagrat. Jnaani knows that it is the mukti sthaana and thus 
conciouslly enters into no mind state. It is a calculated 
carefree state. For an idiot his sleep is only a recovery to 
get back to his mundane activities. 


ann aa STIHTSTRISTART, 
qt at Raa WT aaaea WaT. 
yayodeti manonamni vasanavasitantara, 
tam tam pariharet prajfiah tatoavidyaksayo bhavet. 
(SI3-9-36)? 


? QB: dodZee: Az? Tong: xueseso. 
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Whenever the mind is activated by vasana, counter the 
vasana. That will destroy avidya. 


yayodeti manonamni— As and when sankalpas or volitions 
crop up in the mind, 


tam tam pariharet prajhah - the person of right 
understanding recognises that the sankalpa needs to be 
dropped then and there itself. Mind wakes up, Once a 
thought comes and it has to be immediately understood 
that it is likely to create vaasana. So, the moment you get 
to focusing state, you have to let go the same. Whenever 
mind gets fickle a person with understanding has to solve 
it by introspection. For a person of that type - avidyaksayo 
bhavet - avidya naasha happens. Avidya here means that 
it is a force that is pulling you down. We have already 
seen many times as to what avidya is. Many synonyms are 
there for that word -vaasna, shakti, maya, chanchalya. All 
these lead to focusing. Stopping of this leads to swaroopa. 


MAHA AAT CAT cd ATI, 
mannat Treas Afira: qut wa. 
bhogaikavasanam tyaktva tyaja tvam bhedavasanam, 


bhavabhavau tatastyaktva nirvikalpah sukhi bhava. 
(SI.3-9-37)*! 


bhogaikavasanam tyaktva - After dropping attractions and 
pulls towards worldly enjoyments 


ks Doei DANDO 33 du Zo (eos, 
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tyaja tvam bhedavasanam - Drop also the notion that I 
am the enjoyer 


bhavabhavau tatastyaktva - Moment you feel that you are 
the person who is enjoying the bhoga, you at once are 
different from swaroopa. So this has to be carefully 
monitored. You have to give up bhaava and abhaava also. 
Conceiving of things is known as bhaavana. Non 
conceiving things is known as a-bhaavana. If one is 
conscious of either of these then it is burdensome. Even 
the concept that I am doing vastu grahana and I need to 
leave it becomes a burden and becomes a bhaavana. 
Therefore you have to give up even the conceiving of 
things. You are watching that you are doing nothing. That 
is the paradox. What is the remedy? 


bhavabhavau tatastyaktva - you have to give up both 
grasping and non grasping. Watching the non watching is 
also a burden. Non doing becomes very much doing when 
you watch. Watching that you are not watching not doing 
anything is also attention. The approach that I will take 
care not to watch is also wrong. That is what Shkhidhwaja 
did. What to do? 


JUST BE. LET GO. 
YENA TYAJASI TAT TYAJA - DROP MINDING. 


So, you have to give up even that. You neither watch nor 
avoid watching. 
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You neither capture nor reject. Do not encourage the 
notion that you are doing a wrong thing and it is a- 
dharma. At the same time do not give in to aaswaadana 
or urge for enjoyment. 


The best method is to cultivate a habit to go slow as much 
as possible in bhogaaasana. The forces of chitta have to 
be toned down. Even the Awg, nigraha, controlling or 
withdrawing activity has to be done slowly without any 
rush to eradicate. Then both will become pavitra, sacred. 
Pavitra karma is to cleanse yourself. Once this starts 
peace automatically sets in. One who does not have this 
knowledge will go on avoiding rather than slowing down 
the forces. Once you know the trick then you are always 
in swaroopa as far as sadhana is concerned. 


e Shanti before - shanti during - shanti after any action 
is the way a sadhaka should go after. 

e Speed before - speed during - speed after is the one 
that leads to misery or duhkha. The same applies to 
focussing also. So your aim should be towards shanti 
always and this becomes a success for your sadhana. 


afer erfaerarta aman faena, 
AAT SH HATHTT STET TAT AT Ha. 
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avidyamanaiva nastaprajfiesu vidyate, 
namnaiva amgikrtakara samyak prajfiasya sa kutah 
(SI.3-9-40)* 
avidyamanaiva — The avidya forces (mind, spandana, 
shakti, maya, vaasana, etc) that construct the universe do 
not really exit. Then where do they exit? nastaprajñēsu 
Vidyaté - It is there for those who have forgotten their 
true nature. Here, we have to forget creation outside and 
think of creation inside. My thoughts, my emotions are not 
there when you keep in mind always my ultimate position. 
There is no mind at all for those who are convinced that 
they are a non thinking stuff, are aakashamaatra, there is 
no concept of aham, Idam division(vibhajana), splitting 
into ‘I’, this, that, etc. 
If you accept thoughts are there, that shraddha keeps the 
thoughts intact. This has to be dropped for saadhana. We 
can conquer avidya also by cultivating the udaas/nabhava. 
Nashta prajneshu vidyate - one who has forgotten his true 
nature, avidya forces will always be rising. 
namnaiva  amgikrtakara -  Existance of avidya is 
naamamaatra. They have accepted avidya or are having 
shraddha of the existence of the world and hence for 
them world is very much there. This shraddha keeps 
avidya going. 
We have to look at how this can help us in sadhana. 
Avidya is reversible and steps are replaceable. It is a 


2 CAT, enu Wusiesb 2a.Se, 
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droppable stuff. If you maintain avidya it stays. It 
vanishes if you drop it - Avidyamana eva avidya 
vartatesamyak prajhasya sa kutah - For a realized soul 
where is it? 


You will get into difficulty when you apply this principle to 
x y z objects. Think of avidya as mental activity. Then, the 
point holds very well. If you maintain thinking, it is there. 
Otherwise it is absent. Generally we go on inviting 
thoughts which may become anger and it remains and you 
develop on that. That should be avoided. It vanishes if 
you dismiss it. My emotions, my reaction to the outside 
world may be kept on or dismissed. Our saadhana relates 
to the inside stuff. We have to exercise our freedom in 
dealing with outside world with the conviction that every 
mental activity has the option carrying element. We have 
got the option either to invite or dismiss/reject. 


Prana and other positions of swaroopa are activities 
released by 'Self' but are reversible in nature. They can be 
absorbed back into that great silence again. These forces 
are released with the property of reversibility. That is our 
concept of jada in Vedanta. They can be re absorbed if we 
so decide. For example, curd cannot be re converted to 
milk. Whereas, water can be turned into ice and vice 
versa. This property sets the basis for our saadhana. 


The most important sloka which I always quote: 
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anasthaiva hi nirvanam duhkhamastha parigrahah, 
anenaiva prayatnena brahma sampadyate ksanat. 
(SI.3-9-39)9 
Absence of craving for pleasures is the state of liberation. 
Craving is fillled with misery. Through this practice 
Brahman is realised immediately. 


The entire vedanta is condensed in the first line of this 
sloka. What is liberation? What is mukti? 


Anasthaeva hi nirvanam — It is indifference of higher 
type, being casual. Whereas, aastha is interestedness - 
aasakti. Duhkha is the burden you have taken on yourself. 


astha parigrahah - Feeding interest into the 
transactions we are in is astha. Minus of this is comfort. 
See the second line of the sloka. 


anenaiva prayatnena brahma sampadyate ksanat - 
By such a resolve, brahmasparsha takes place in one 
kshana or moment. If you practice this you are liberated 
in split second. Although it looks like an overstatement, it 
is true. Udaasina bhava is the key which has to be 
cultivated. 

We will go to sloka 43. 


Sd IT Wad STEHTEq a serar BUTRIRUÍT, 
CATAT ATA PSH "Ts erTaTHIE . 
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avidya yavat asyastu na utpanna ksayakarini, 
svayamatmavalokeccha mohasamksayadayini. 
(SI.3-9-43)^* 
Svayamatmavalokéccha - avidya stays till the urge for self 
introspection sets in. This urge to stay in self even 
annihilates the delusion caused by fake identification. 
Avidya will not go as long the interest to see inside does 
not arise. This is called subheccha in the Sapta Bhoomika. 
When one gets this inclination all other steps of shravana, 
manana, etc follows and Vasishtha affirms that liberation 
is assured. 


AEM: TÅ MIIA: €dTCHITST: Wad, 
qe weeds eq fe war facta. 


asyah param prapasyantyah svatmanasah prajayate, 
drste sarvagate bodhe svayam hi esa viliyate. 
(SI.3-9-44)* 
asyah param prapasyantyah svatmanasah prajayate- The 
moment one realizes his true nature, avidya gets 
destroyed. 
How did movement set in? How did outgoing forces come 
in? Because you forgot your true nature of restfulness. 
Moment the interest to know the self comes; outgoing 
forces start \to calm down. One is mutually exclusive but 
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complimentary to the other. Moment you say that you are 
peaceful and there is nothing to get disturbed or 
distracted the true nature in you springs up. 

e If you become a manonishta, mind oriented person, 

aatmanishtata, search for Self gets dropped. 
e If aatmanishtata is encouraged then the mind gets 
dissolved — manonishtata gets dropped. 
By looking at the paratatwa, Self, avidya naasha happens. 
Outgoing forces sets in, the moment you go off the track. 
Without going to sleep if one is able to sit, then that is 
sadhana. Remember the teaching of Yama to Nachiketa in 
Kathopanishad - paraanchakhaani vytrunat svayambhuhu 
tasmaat --- na antaraatman. 
In a slightly expansive state thought cannot exist. Pictures 
and sounds vanish there when aakaasha dharma or 
spredness is established. This is exactly what happens 
when the nidra, sleep forces pull up, leaving you in 
amaneebhaawa, no mind state. When this is practiced in 
jaagrat, waking phase one is very peaceful and silent 
although there will be some movement in the minimal 
way, it does not disturb the peace that is already set in. 
Being wakefully relaxed is the practice one needs to 
cultivate in sadhana. This is brahmaabhaayasa. Stopping 
manovyaapara and indriyavyaapara induces one towards 
the Self. 
WS We, ag sfai, He ATTAT. 
aham manah, aham indriyani, aham vyaparavan. 
OBO WN, GFO ars, OBO TDs. 
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I am mind, I am the sense organs, I am activity are all 
anaatma dharmaas, non-Self qualities which are to be 
dropped. The false notion that, I am the knower - Jnaatru, 
I am the doer — kartu and I am the enjoyer- bhoktru has to 
be overcome and dropped. LET GO. Drop narrowness and 
go towards anantata. 


As per Vedanta, jagat is just naama, roopa karma — 
sound, picture and activity components If we stretch 
naama and roopa a little further then the creation itself 
crashes.For example, if picture formation is slowed down 
(a slow motion film) we cannot have a picture. If, say, 
pronunciation of Ramaha gacchati is slowly done by 
pronouncing each letter lke- R a a maha,gac 
ch a t i- it loses its meaning. You get picture and 
sound when there is the right speed. If shabda is slowed 
down and drishya is slowed down mind dies and what 
remains is aakaasha, which is svaroopa. This means that it 
is expansive nothingness. 


arste sarvagate bodhe svayam hi esa viliyate - When one 
gets established in the knower (jnana) which has not 
become known (jneya) and thus is not localized and is all 
encompassing Self, the jagat of naama, roopa, karma gets 
dissolved. When naama and roopa disappears, the 
expansion sets in. The subtlest and the one without 
attributes sets in. There will not be divisions and 
segments. Then it becomes sarwavyaapi, all encopassing. 
Pundits and scholars say that one should catch the 
brahma-atma ekatwa. What do they mean? When you see 
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explanation for this, one notes that giving up anaatma 
dharma is important than joining the Brahman and Atman. 
Shankara says this in his bhashya a hundred times. One 
should give up wrong understanding That means 
discarding the notion that I am the kartru, jnaatru and 
bhoktru is Brahma abhyaasa. 


We will try to understand sookshmatva, niravayavatva and 
sarva vyaapakatva, a little better. If we say content of 
space, it is to say, here and there. Whenever you think of 
an object, you have to give a spacial link. But when you 
apply vyaapakatwa, khandatwa goes. So, Brahman by 
definition cannot have a-vyaapakatwa, but is only 
sarwavyaapi. Sukshmatwa is negation of  /ndriya 
gocharatwa. A special localistion becomes /ndriyagochara, 
characteristic of sthula, a matter. Shnakara continuously 
asserts that every indifferent mood carries this element of 
anaastha., Knowingly or unknowingly, we touch Brahman. 
LET GO is the only solution. 


e Fora fool, this let go is a matter of convenience and 
not a conviction. For him it is only escapism. 

e But for a sadhaka, let go is a tool and is the essence 
of his sadhana. So, the two are poles apart. One can 
never be mistaken for the other. 


For a jnaani let go is a precious treasure. It is a saatvic 
state. It is born of pareeksha supported by a strong 
theoretical base. It is a calculated response. For us, we 
have reached a new stage. We have turned the corner 
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and we have to spend a lot of time to achieve a level of a 
jnaani. So, fear is impossible in that expansive state. This 
is a point to be noted between a taamasic and a sativic 
person. 


That state is called as sarvagata, where you are awake 
but not perceiving khandatva, division. Every minding is 
localization. When you say it is here and there it pre- 
supposes localization. Moment you get that contour, you 
lose that sarvagata vyaapakatva. 


The famous statement of Chandogya upanishad — 


FA TATA ATA TTT ...... 


are to be remembered here. If we had not touched the 
aakaasha dharma we would not have even lived! That let 
go is the main point for the sustenance. 


Who complains about heart beat? Is anyone thinking 
about it? If all your transactions in life become like that, 
then the whole life is enjoyment. All the actions of praana 
and other activities can be reduced to such a situation 
that they do not bother you at all. Even if you remain for 
thousands of years it is not a burden for you. This is 
called saakshi bhava. In an expansive mood whatever you 
do does not burden you. This is the reason that Vedanta 
repeatedly says that one does not have to give up family 
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for attaining the state of expansion where you are always 
happy. All reflex actions are in this saakshi bhava. This is 
called is called jeevan-mukti. 


Memory is possible when the shell is small because the 
impression causing forces operate in a small shell. That is 
why we are able to recall. When you are in a expansive 
shell things do not gather to give you the memory. The 
expanded ego cannot take the impressions in a way that it 
can be recalled from memory. 


Nidra cannot come if you do not drop minding. Only when 
you let go all the forces, then only you surrender to sleep. 
What is the dosha, defect? The expansive state that you 
get is also limited to a big shell and after a length of time 
a small pressure is built up which will put into that 
knowing mind and looking for details. For a jnaani this 
does not happen. Nidra has limitedness about vistaarata, 
where a sadhaka can break those edges and goes 
forward. There can be no comfort without vistaaarata. 
That is why the following famous saying is relevant here. 


AVIA AT STRTZGT AT ,,,,,,,,,,, Tal AHS TIA. 


yogarato va bhogarato va ,,,,nandati nandati nandatyeva. 


A jnani is always in the expansive state whatever be the 
situation. Lord Krishna always remained in that situation. 
This is the yard stick for you to determine the state of 
being. Do you become incapable of focusing when you are 
in that expansive state? No. The power will not go. One 
can focus more at the periphery. When I focus, I become 
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that part which I focus. But, for Ishwara that does not 
happen. Even a jeevanmukta is in that state. So the 
Vedanta's greatness lies in the shell expansion giving rise 
to casualness. Jnaana can give you the vision, but cannot 
remove the speed element because this speed is a 
crystallized force. That is why we struggle more than the 
ordinary people. In the expansive state,forces do not 
bother you. 


SSAA srfaeni TAAL Wer Sead, 
aa speed gan fat waft wea. 


icchamatram avidyéyam tannaso moksa ucyaté, 
sa ca asamkalpa Sastréna siddho bhavati raghava. 
(SI.3-9-45)*° 
icchamatram avidyeyam - Here one more definition for 
avidya is given. To desire is avidya. 


tannaso moksa ucyaté - What is moksha then? Dropping 
desiring or eradication of desire is moksha or liberation. 


qar ad WMA HAT A TET gfe fr, 
Sp A: ATA watt st Tay TATA. 


yada sarvé pramucyanté kama yé asya hrdi sthitah, 
atha martyah amrtobhavati atra brahma samasnuté. 
(Ka.Upa.2-3-14)”” 
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When all the kaamanaas or desires in you become zero or 
subside or become subtle, then you will attain the brahmic 
state even when you are alive. 


sa ca asamkalpa sastréna siddho bhavati raghava - So, to 
get to that state one has to give up the sankalpa, wishing 
or volition itself. For example, if you do not wish to have 
your rasagulla, then the desire to get it does not arise at 
all. A sankalpa is a pre requisite to the appearance of the 
emotions such as likes or dislikes. So don't invite pictures 
or situations in the mind. Then, on what can emotions 
play? They die down. This is the path to be followed. 
These are local hints for saadhana 


AAT «reno qme, 
aRar qUTH Arara IAAT. 
(SI.3-9-46)* 
managapi manovyomni vasanarajaniksaye, 
kalika tanutameti cidaditya prakasanat. 
managapi manovyomni cidaditya prakasanat - When the 
light of the cit shines on you the darkness called vasana of 
the samsaara goes away. We have to continuously 
develop equanimity of mind. 


kalika tanutameti cidaditya prakasanat - Even if forces of 
vasana reduced to a small extent, to that extent 
aatmabodha happens. Even if the intensity of outgoing 
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forces comes down by ten percent, comfort increases to 
that extent. So, it is a gradual process and not 
instantaneous. And comfort or samaadhaana, shanti is 
equal to Brahman. That is the reason that one should not 
put oneself into deep vairaagya. Apply leisureliness to all 
external transactions and move slowly towards the goal. 


Why do we say that taking things slowly is satva and not 
tamas? All of us agree that tamas is always there. But all 
those forces are volitional in the wakeful state. Satva, 
Rajas and Tamas are all forces with different intensities. 
We cannot call those forces as tamas which puts you in a 
rush for objects. They are only raaga or dwesha forces. 
But, nidra force is tamas. That is, Vedanta suggests not to 
hate the forces like irritability, sex pulls, jealousy. When 
such forces erupt in you, notice it and try to conquer it. 


The famous Devi Stotra should always be on your mind. 


a edt eder Aaa Na, afar, ferae, 


ya devi sarvabhütesu cetanetyabhidhiyate, 
buddhirüpena, nidrarüpena, cayarüpena, Saktirupéna, 
trsnarüpena, bhramtirüpena...... samsthite namastasyai 
namastsyai namastasyai namo namah.” 


O eu Bede TAewosend eBNes.wAconse, 
DAOR, ATOR, woosmwcewsers, BETO, 
BMT, WOOSTABCl......HOAS’ RDI, 5, 
NAA, 3, NAA; NHC Wu. 
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The force of hate that develops in you is more violent 
than the forces already in you. So we have to reduce the 
intensity of such forces residing deep in us. The aim is to 
reach moksha and the pressure that is built up because of 
that sankalpa is itself a severe one. Vedanta does not 
classify forces as noble force or ignoble force. The speed 
with which you go towards the object is the only matter of 
concern. If you rush to go to a temple, that very rush 
leads to suffering. It may be a noble thought never the 
less it is the speed that bothers you. 


That was exactly what happened to Shikidwaja. His 
concern that he should give up everything is no doubt a 
divine thing, but he took it so seriously that the pressure 
became hundred times more than the concern he had on 
mundane things. So his chitta got spoiled a hundred times 
more. The factor is not that he had a very noble cause. 
But, his going into details and the speed with which he 
went, was the burden he had to go through since he was 
always in the mood of conquering the unruly forces. This 
aspect had to be put into his mind and this was 
successfully done by Choodala. 


If one reads Upanishads casually, that does not give him 
the peace he needs. If the purpose of reading upanishad 
is to only satisfy or increase the already disturbed 
knowledge, then the whole purpose is defeated. Unless 
the internal forces are not conquered, peace will not set 
in. Even the desire to attain moksha has to slow down and 
the process has to happen gradually. When avidya - that 
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is, vaaasna, shakti, spandana, maya, aatmavismruti - is 
washed away, the Self reveals itself and vice versa. By 
knowing one's expansive nature, all these violent or unruly 
forces get washed away. If one reduces the unruly forces, 
he touches the Self. 
Sri Rama asks Sage Vsishta to describe more about the 
aspect of that 'Self":- 
"uraq ARARE «sd urfaur Aad a ur, 
MAMTA STETITCHTSIT TEST: CN. 
yavat kimcididam dr$yam savidya ksiyaté ca sa, 
atmabhavanaya brahmatyatmasau kidrsah smrtah. 
(SI.3-9-47)°° 
yavat kimcididam drsyamsavidya - Whenever you cognize 
things, you are in the doing phase and that is avidya. 
ksiyate ca saatmabhavanaya - The avidya has to go by 
repeated remembrance of ones swaroopa as mere-ness or 
expansive non doing stuff. If by staying in ‘Self’ avidya 
goes, how to recognize Atma? How to identify ourselves 
with Atma? Vasishta replies - 


ATTA et AAT a us, 
Aq Raan 90 9m8T Top. 


(SI.3-9-48)?! 


50 SPI ào0do GZo MAM, scowse e mM, 
BI PERODUA HAT? FSi. 
al Seano MRR 8 xrno, 
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cétyanupatarahitam samanyena ca sarvagam, 
yat cittatvamanakhyeyam sa atma paramésvarah. 


cétya anupatarahitam - cetya is a shrinking tendency 
resulting in taking note of things. Cit is swaroopa. A non- 
doing, mere wakefulness is svaroopa. When it comes to 
the focusing mood, the output of that focusing is the 
result of the watching process which is to know more 
about things like table chair etc. The result of a watching 
process is cetya. The pre watching state is cit. If the 
seeing process does not crystalise itself into objects, 
sounds and situations, then mind is in the pre state. Not 
going after these details, you tend to reach the cit. 
Samanyena - It is a generality. Mind means localization 
into objects, activities, details, etc. Minus this localization, 
it is the general version of yours. 


ca sarvagam - everywhere-ness means specialsations not 
having happened. Specialisation is opposite of 
Samanyatva. Localisation does not happen means 
sarvagarm or you are everywhere. 


yat cittatvam - This is your swaroopa principle. 
anakhyeyam - This cannot be described. It is that which is 
there even before the words formed. So words cannot 
describe that! If I try to describe that state it means that I 
have come to the lower state because description is a 
localization affair. Talking, seeing, etc are all instances of 
localization. That is the subtlest point in Vedanta. One 
only gets to that state when cognizing stops. 

sa atma paramésvarah - That is Atma or Parameshwara. 


Lavanopakhyaanam 9] 
ad a anai sap et Pat Heras, 
HATA Adlarat frat Als mra. 

sarvam ca khalvidam brahma 
nityam cidghanam avyayam, 
kalpananya manonamni vidyaté nahi kacana. 
(SI.3-9-49)? 
sarvam ca khalvidam brahma - 1f specialization does not 
happen then it is Brahman,. In other words the world or 
any pattern is spandana shakti of Brahman. We can 
remember Devi Bhagavata here which salutes Brahman 
vibrating in all kinds of forms wherein there is nothing like 
superior or inferior, meaning that it is pure spandana. All 
our problems are to choose and prefer, differentiate 
between likes and dislikes. Not to cognize is the way of 
sadhana as per first line of the sloka. 


The second way of sadhana is if you have to see at all, 
then see the ekatwa or pavitrata in everything.That 
silence in me has another quality. It is dormant power of 
Self. But, it can manifest itself into activity. Jnaani's 
emptiness is not idiot's emptiness. The silence has 
immense power available but it is yet not revealed. We 
have to remember the famous sloka. (B G -3-22)°? 


" garo tu DODO NWA udo BRODIS, 
BONN, SONJCNODSt QU SeNOo SUN. 
7g she megeri Iro 3xb cheedtmb ig, 
DEMEDEN O Wer nuu durs. 
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TH mata edet fav ea fay 
Aaa ae qd Us A HAT, 


Na me parthasti kartavyam trisu lokesu kificana, 
Nanavaptamavaptavyam varta eva ca karmani. 


There is nothing in the three worlds, O Partha, that has to 
be done by me nor is there anything unattained that 
should be attained by me, yet, I continue to engage 
myself in work. 


The forces like kama, krodha, selfishness, selflessness, 
ego,etc emanate from either liking or disliking.They are all 
manifestation of spandana shakti of Brahman. All our 
attributes, whether good or bad, are developed over a 
period and thus have become our second nature.How can 
you hate that? One has to have universal compassion. 


kalpananya manonamni vidyate nahi kacana - If you 
emphasize the non doing aspect, chitta becomes empty 
and there is no world at all for you. Even if you cognize 
the world, such cognition should not bother you. When 
the samatwa of the mind is disturbed by the emotions 
which play on you, you get spoiled or disturbed. 


Q. Is not compassion also an emotion? 

A. Compassion has a small tinge of soft emotion, but it is 
very neutral in nature. Compassion is adoora kevali 
bhaava. Prema, preeti. Bhakti, poojya bhava etc are all 
aspects of compassion. These are all very near to shanti 
or bliss. Growth in compassion is a sign of your not 
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getting excited at all. At the highest level of compassion 
even that soft emotion to feel also dies down. Compassion 
arises when you do not prefer a choice. But chitashuddhi 
is happening. This is our wrong notion. Chittashuddi is 
nothing but swaroopanishta. A no chitta state is svaroopa. 


Q. Either there is a desire or no desire. How can there be 
grades in that? 

A. The shastra permits it and wants us to take it in that 
light. In fact Shankara goes to a higher level at this point. 


HHA: TAT THY ATHY ATTA 
akamah tatvasya utkarsa apakarsa anusmrtya 
6259222? 33 X NRT ORS ORAS. 


Science students know that the decrease of resistance is 
the increase of conductivity. So, both could have degree 
of variation since one is reciprocal to the other. A 
reduction in desiring can be taken as increase in non 
desiring to that extent. 


Q. Can you desire to be non-desiring? 

A. In the ideal way, NO. The desire for liberation is a 
stumbling block for liberation itself, though it is a noble 
desire. And liberation is that when this desre for liberation 
also gets dropped. It is a very big suggestion in advanced 
Vedanta. Any type of force is a problem. You must 
understand that rejecting is as much involving as 
capturing. One will be equally foolish in rejecting as the 
desire force is converted to disgust force with equal 
intensity,thus the force is not eliminated. How do you 


94 Yogavasistha 


drop a desire without trying to drop it? Indifference is 
neither interest nor rejection. Gaudapaada has put this 
excellently: 


STI «ST Aerts aa 3 fer, 


graho na tatra notsarga$cimta yatra na vidyate, 
atmasamstham tada jnanamajati samatam gatam. 

(Gau.ka.3-38)^* 

grahaha na tatra utsargaha na cimta yatra na vidyate - 

Going after things is not there. And, going away from the 

things is also not there. If there is no grahana or utsarga 

there will not be any chitta. 

atmasamstham tada jranamajati samatam gatam - This is 

your samatva and this is your Atma. 


wea anm fate wr Tere fats "T 


ahamkaram asat viddhi ma grha na vimumca ma 


MBO OHS ad, 2339 ny8 AINO DI. 


We always cling to the T', giving importance to that ‘I’. 
This is called grhana. vimumca - At the same time we are 
also continuously thinking of giving up ‘I’, the ahankaara. 
That means you are again watching or taking notice of 
that ahankaara. Drop both. Let us say that you are taking 
the attitude of not becoming selfish. This is not the right 


^" necs 33, Satznrbose og, S nude, 
BEANO Sce GPR n Ds NIDS. 
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way of saadhana. The focussing is intact. Selfishness 
focussed upon is there and a rejecting force is there. So, 
force never went and focussing never went. You are 
inviting the idea of selfishness and also the idea of 
rejecting it. What is to be done? Take neutral attitude. Be 
indifferent to both. Do not even take notice of that. A 
sloka from Kalidasa wherein he describes Vishnu just 
coming out of yoganidraa is worth quoting here; 


MAar FAVS: Waar: 
yoganidranta visadaih pavanaih avalokanaih - 
SWENAMS, DAG, DHd Dess. 


When Vishnu comes out of yoga nidra, the very sight of at 
that point, is sacred since the samaadhi stiti is a peaceful 
one. In the presence of Ramana maharshi and the sages 
of that calibre, one's mind gets dissolved and all the 
questions get dropped. Even the list of questions that 
haunted Paul Brunton when he came to ask and corner 
the Maharsh, vanished in his very presence. These are the 
prescription for a man who is not in tamas. Coming to our 
discussion — 

sarvam ca khalvidam brahma nityam ciddhanam avyayam. 
If you practice to sit quiet without disturbance for about 
six months, pictures and sounds hardly come. Thoughts 
lose without details. Mind becomes empty. You get the 
conviction that thoughts are mere swaroopa taking to 
specialization. That is all. sarvam ciddhanam avyayam. He 
is so much established in that non doing, that doing 
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hardly happens. So how do you see the Kaarya kaarana 
sambandha? It is born out of swaroopa. The shaanti has 
begotten that activity and that activity is drowning into 
that shaanti again. Ka/pananya manonamni vidyate nahi 
kacana. - there is nothing called mind. It is svaroopa 
taking the shape and soon dissolved. 


q wad a faa es sur, 
qa are fart wart Haat fare. 


a jayaté na mriyaté kimcidatra jagatrayé, 
naca bhava vikaranam satta kvacana vidyate. 
(SI.3-9-50)°° 
When you move to that stage, you understand the value 
of these tools. He will be declaring about the non 
existence of mind. Mind just comes out of silence and 
dissolves into that silence. It has no sattaa. That is, the 
mind has no independent existence. Till now you 
continuously maintained the existence of mind. With this 
realisation you become casual with udaasina bhaava and 
finally even that dies. 


*erqunsed rearrested 


(SI.3-9-51)°° 


5 3 wpodse F Howse sowas wngode, 
WU WOW DROS ASO SUN DB Se. 
© Zeo Feseowyexso HOE ARINC 68 ODA, 
CTW MSOHSO Use 3209. 
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kevalam kevalabhasam sarvasamanyam aksayam, 
cétyanupatarahitam cinmatramihavidyate. 


This is the description of Brahman. You do the 
anusandhana of that stuff then the vaasnas will go. 


cetyanupatarahitam cinmatramihavidyate - once again 
objects are not forming at all, pictures are not forming 
and sounds are not forming. That state is called cit — 
inside it is mere wakefulness. Mind is nothing but self in 
the thinking mode or seeing mode. There is nothing like 
two entities, self and mind. Mind is Self in the functioning 
phase, that is, in the formation phase of picture, thought 
and sound. 


(SL.3-9-52)°” 
Excellent adjectives are given. It is n/tya, because it is 
everlasting. Suddha - It is pure. nirupadravé, means there 
is no taxing or efforting phase. santé samasamabhoge - 
peaceful and absolutely steady, without any variation. 


efforting phase. 


7 JADAS Ze Dye wage Rcx, 
DONE DAIIRO VAT WO et Qs A. 
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SIT UNT cara SIEHT. cast aenery arate, 
Ra ed SATA AA ATH AT Sea. 


yaesa svabhava atigatam svayam sankalpya dhavati, 
cit cetyam svayamamlana mana namna na ucyate. 

(SI.3-9-53)°8 
Somehow in that state, thoughts start coming and once 
thought comes, it becomes mind. Otherwise it is so pure 
and so effortless, which means ananda. In ananda the 
labour or toiling of creating is not there. In the normal 
course, we keep on creating sound and pictures endlessly. 
That is, creating inside the counterpart of jagat in the 
form of naama, roopa, karma. So, effortlessness is the 
principle of ananda. Ananda is non doing and doing is 
burden. That is why it is said: 


TEAM aed f2rd srad 
aq Aad 3p Arca a faa: 

prapamcopasamamsantamsivam advaitam 

caturtham manyante sa atma sa vijfieyah. 
(Man.Upa.7)?? 
prapamcopasamamsantamsivam advaitam - not the 
outside cognizing, not the inside cognizing as in a dream, 
not the mere vyaapaara as in ndira. Having given up the 


8 od» HAW tino Foo HoT, Goss, 
SP ego HOH A Wow» W Uode. 
5 gouetsizu5o THO buo ed so 
wWSPEO AWE ra eso z Deo: 
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three aspects of the prapancha, the world, such a 
swaroopa has been considered ultimate. 

Sa aatmaa -- satu vijneyaha — you have to re understand 
that forgotten Self of yours. 


Always mind is in the toilsome phase. But it can become 
less and less toilsome, if you incorporate slowness and 
defocusing in your day to day work resulting in removing 
fatigue aspect. Shastra never says that one should give up 
karma. Yoga is naidhaanya. Both eating and working are 
considered as aahuti. Feed that restlessness so that it 
becomes relaxed. Any force is a damped oscillation. 
Unless subsequent feeding is there it dies. Left to itself 
any vyapara dies down in anantata unless feeding is done. 
Neglected, it dies. Not fed anymore and having neutral 
attitude it dies. The feeding has to be reduced so that 
relaxation sets in. A diffused version of any localization is 
peace. We should become light hearted so that it can 
manage speed. If bhoga and karma are approached in a 
leisurely way with defocusing then it becomes adhyaatma 
sadhana or brahma saadhana. 


Uam TATA CATT SA MPAA: , 
fam ears: wedtarrarere:. 


etasmat sarvagataddévatsarvasaktérmahatmanah, 


vibhaga kalpanasaktih laharivothitambhasah 
(SI.3-9-54)9? 


n AI ASN nI I rI Ni, 
APN FONTS: OBOCHPC PSD Xt. 
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éetasmàt sarvagataddévatsarvasaktéh - He is always 
powerful in the potential and in the latent way. 
mahatmanah - that great stuff. 


vibhaga kalpanasaktih laharivothitambhasah - then 
divisioning sets in. How? He gets power. Here, there, this, 
that, I, you are all divisions. This is the mechanism of 
creation. The undivided stuff, the everywhere stuff starts 
localizing which means gets divided. Special confinement 
has occurred. That is jagat. Here and there has set in due 
to its power. The whole of Yogavasistha talks in this 
language throughout its narration. Whatever power it 
releases, those units of powers start growing/ - mananaat 
mana  uchayte.  Vivechanaat buddhiruchyate. The 
respective indriya capabilities get strengthed. Tamas, 
rajas, karmendriya vyaapaara, any number of combinatins 
start building up. 
Aa: inadi AHI euh, 
lta Ma ata agaa AAT. 
atah samkalpasiddhéyam samkalpénaiva nasyati, 
yenaiva jata tenaiva vanhijvaleva vayuna. 
(SI.3-9-55)0! 
Now this is interesting. If this creation is because of the 
volition/decision or sankalpa of attention and doing, it can 
also be dissolved by non doing which is the counter 
sankalpa. It needs to be understood that we are 


l e: BOTLAR CODO osse 3,2, 
SKI wos. SÈ BATS DOIDO. 
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discussing about the inner world and not the outer world. 
Let us say shraddha is helpful for creation. Atah- therefore 


samkalpasiddhéyam samkalpenaiva nasyati - since it is 
born of sankalpa (to watch, to take notice of, to worry, to 
solve, to excite). If you give the opposite of this sankalpa, 
it dies. If you make asanlakpa that you need not bother, 
not listen etc then the whole thing gets dropped. What a 
wonderful prescription for a saadhaka! As a saadhaka, you 
learn the uselessness of thinking or the unnecessary 
aspect of thinking. We have to ponder over these two 
things. The one that supports thinking is the notion that 
everything is useful because it gives me sukha. Therefore 
we keep on thinking. The other reason why we go on 
thinking is that I cannot help thinking as it is my very 
nature. Vedanta says -why don't you examine these 
things? Is it a must? If so, thinking has to go on all the 
year round, day and night. If it is a nitya dharma, it 
cannot be dropped. But we do not think that always. So 
thinking is not a must for me. We have an option on the 
act of thinking. The two notions that thinking is a must 
and thinking is useful are smashed. Then you get the 
courage to sit quiet. The concept of usefulness of thinking 
is called v/pareeta Jnaana or ajnaana. 


Our first ajnnaana is to label ourself as a functioning stuff 
and the other is, it gives happiness and is useful. Vedanta 
suggests you to study both the aspects and come to a 
clear conclusion. You will see that happiness lies in non 
doing. Non doing is a part of my Self. Karma is a 
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burdensome phase. So to drop this act, you have to 
develop udaasena bhaava. This is vichaara as per 
Vedanta. That is the best way for vaasnaakshaya. 

«Té AN THAT Seen ACAI "W:, 

aa Telit Aaa Test Toad WW:. 

(SI.3-9-56)9? 

naham brahmeti samkalpat sudrdhat badhyate manah, 
sarvaam brahmeti samkalpat sudrdhat mucyate manah. 
nàham brahmeti samkalpat - Now he explains it further. 
As long as you keep on saying that, I am body, I am 
mind, etc. then you are caught. 
sudrdhat badhyate manah - The mind is enslaved, 
imprisoned. 


sarvaam brahmeti samkalpat sudrdhat mucyate manah On 
the periphery all these ideas and sankalpaas can be 
created or destroyed. When they vanish it is Brahman. 
So,the non doing stuff inside me, is basically Brahman. 
What a beautiful explanation! When you decide that 
everything in you is Brahman, then you get liberated. 


er: aA qu: TÉ EXHUTRIPAHITES, 
aft maare sae Su. 


(SI.3-9-57)8? 


62 vxo Wes Hoses? Hage Du jeu 
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krsah atiduhkhi baddhah aham hastapadadimanaham, 
iti bhavanarüpena vyavaharena baddhate. 


What are we doing all the time? Thinking that I am kfsah 
atiduhkhi baddhah aham - 1 am thin, I am obese, I am 
losing my eyesight, etc. We live in our lives always 
complaining about one thing or the other.This narrow 
outlook and approach in our living binds us. 


ae «dT TA RT Tea: emer fun: 
Slt ATARI ST STL HTT. 


naham duhkhi na me deho bandhah kasyatmane sthitah, 
iti bhavanarüpena vyavaharena mucyate. 

(SI.3-9-58)9 
nàham duhkhi - 1 have no reason to be miserable. I am 
fine even in my old age and with all the shortcomings and 
debilities, I need not suffer. I am always happy. This type 
of attitude and argument gets you peace. I am not the 
body. Where is the bondage for the ‘Soul’? If the ‘I’ 
thought goes, all other things disappear. I need not suffer 
means that I can drop my thinking ‘I’ also. A residue may 
remain, that is permitted. Apart from the participating ‘T’, if 
the minding ‘I’, the focusing ‘I'or watching ‘I’ is not there, 
even the residue gets dropped. If you do not encourage 
the thoughts the watching ‘I’ gets dropped. If watching I 
is not there the thoughts are also not there. So, one has 


64 PEO More mW she Sexe Dg: Ex de ABs, 
QI PINC eji oo Oeto su SE. 
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to drop the thoughts. Vasishtha declares that there are 
three ways of touching or reaching the origin: 

1. You go by the process of neti neti, I am not this, I am 
not this (a-kartrutva), not the body, not the mind, etc 

2. Sarvam brahmeti sankalpaat — Conceptually look at 
everything as Brahman and hence the chitta looses 
separate identity and what remins is CIT. 

3. Ultimately he says drop both sarva kartutwa, 
akartutwa. Akartrtva mis, taking a stand that I am not the 
doer of all this. Sarva kartrta m - Everything is pure. 
Everything is His power. 

Vasishta puts arguments for the three methods. Suddenly 
he suggests Rama to drop all these methods once for all 
and be steady in Self. (Y.v.4-5-14) *5 


HAA Aa "ded AH Yet A WA, 
aa aaa Ha: Shear TERT SERT RA 3T4. 


athava sarva kartrtvam akartrtvam ca raghava, 
sarvam tyaktva manah pitva yosi sosi sthiro bhava. 


Why bother about sarva kartr tvam or akartrtvarr? Drop 
both and swallow the mind, to be steadily established in 
the 'Self'. So you can open the lock with any key you like. 
One shuld not insist for a particular method as superior. 
Coming to the sloka we were discussing. 


S ogm Te Fg rgo wes eso w comu, 
Jro S52 BNE As SACI Xe 2) Aes. 
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iti bhavanàrüpena vyavaharéna mucyate — If you think on 
these lines you get freedom. Note that watching tendency 
is itself a division and you can nip it in the bud itself. 


I wish to mention a small point here to show as to how 
originality can count. 

Let us say one gets into a sort of dream and strange 
things happen. That is about creation and to show that 
how powerful a dream world is! There can be a matching 
between my dream and actual parts of the world. My 
dream can be exact replica of the world (Refer to the 
story of Gaadhi in upashama prakarana). On verification, 
whatever dream he had, Gaadhi) a counter part was there 
in the world. So, one should infer that the impressions 
were so strong that this was imposed on the chitta and 
gave a dream version here. This world may be the 
ethereal world equivalent impressing on the mind of king 
Gaadhi. This can be a matter of discussion. Unless we 
have proof, like yogi pratyaksha then only we can infer on 
such statements. 


One cannot see the world with both open and closed eyes. 
If you can attain such a degree of vistaarata as aakaasha 
dhrama, then strange things happen. The world appears 
to one, in accordance with corresponding order of mind 
where co vibrations are possible! Even then, we cannot 
say that this is unreal. 


We cannot say that the world is unreal. One can only say 
that this world appears to those who work on the same 
level of vibration. If your vibration is more gross, this 
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world is mere andha-tamas (blind faith). If your vibration 
level is more subtle, then the world has no details for you. 
If the matching order is disturbed you may not see the 
world at all. 


For example, there are many types of sounds here, 
supersonic subsonic etc. If the frequency of a particular 
sound is less than or more than the stipulated level 
human system cannot report it as sound. Whatever is the 
capability of the human ear, only those frequencies are 
heard. Similarly, pictures and objects are visible which are 
in the frequency range between ultraviolet and infra red. 
Our range is only between that. So objects and picture 
form only in this range. If the indriyaas were different we 
would not see the world at all in this way. If our eye had 
the capacity to see ultra violet and infra red regions this 
world does not appear to us in this pattern. Our report of 
the world would be entirely different. If we had X ray 
eyes, we would be only seeing skeletons and not the 
muscle portion of human beings. Despite this, there is a 
particular pattern with every object. Otherwise differences 
should not have been there between objects. 


When we say that everything is Brahman, we should know 
that all are not in that state. Otherwise, I could imagine 
someone and he would appear in front of me! Why do I 
see some form in front of me and none elsewhere? We 
can only infer that everything is the modification of 
Brahman because of there is intrinsic difference between 
two pints in space. Ancient thinkers did not know this. 
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Even today many say that it is an undifferentiated 
Brahman. If Brahman were to be undifferentiated then 
everything would have been identical. If the content of 
the beings were to be identical at all points, then they 
must be having the same distortion. But the fact is that 
they are different. That is why I see X and Y differently, 
not the other way. 


So there is some order in the pattern of vibration that my 
eye catches. When the kaarya dharma is cancelled then 
we can infer that everything is Brahman. Some 
specialization has happened and it has to be undone. But 
at different points, different types of specialization have 
happened. That is the vaaasna visheshata. I do not think 
how you think. You may not think like what X, Y or Z 
thinks. My associations are different. Your associations are 
different. Before the thinking process begins, you and I 
are identical - Brahmamaatrata. But once thinking has 
started, I could have abc thoughts and you could have xyz 
thoughts. Prior to that there is identity, jiva brahma 
ekatwa due to aaakaasha dharma. When there is fall or 
change in aakasha dharma, jiva brahma ekatwa 
disappears. There is a disturbance in resonance. As long 
as both are in aakasha dharma there is coincidence. 


All these variations are brought about by praana which are 
nothing but vibrations. But, vibrations can be different 
when it comes to details. Are they not all vibrations? The 
answer is yes. But that does not rule out the difference. 
Their intensity may be different. The content of spandana 
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can vary. As per the definition, if you call spandana as 
Brahman then the least spandana is Brahman as per our 
Calculus model. One cannot think of zero spandana. The 
softest version of spandana is Brahman. 


Energy can be in a general form or in a specialised 
activity. Energy is in general form in sleep and energy has 
a special activity in wakefulness. Never the less energy 
has to exist. This model proposed is very easy for an 
Indian thinker. Whether there is God or not, if you take to 
the act of surrender, the whole saadhana path becomes 
so simple. But when it comes to creation, then problems 
arise and a saadhaka should not worry about tackling the 
universe and creation. That is how parampara puts it. 


Shankara repeatedly stresses this point.  Srustou 
aadharaha na kartavyaha. Paramaartha chínta eva 
aadraha kartavyaha. So the idea of maya can be easily 
understood since maya is nothing but energy. Everything 
inside is spandana, is energy. It is very well known that 
even electrons, nucleus, etc is energy only. This has been 
very well proved in science. A real impenetrable object 
can be had by a specialized type of spandana. Our ancient 
people did not know the matter and energy are 
interchangeable. For a scientist, this is not a surprise. 


KKK 


CHAPTER FOUR 


SAPTAPADAM 


(SEVEN DESCENDING STEPS OF IGNORANCE) 


After a detailed account on the play and control of the mind, sage 
Vasishta explains the seven states of ignorance, Saptapadam and 
also the seven states of ascent to wisdom, Saptabhümikam. The 
first seven attempts are to clearly define the path to be avoided 
and the next seven are ascending paths to be nurtured leading one 
to the attainment of liberation from the shackles of life. It should 
not be literally taken as the stges one has to pursue to attain 
libeation. It is purely a guide or a marker to show where a 
sadhaka stands in his path of sadhana. 

- EDITOR 


ee US NOW GO INTO DETAILS AS TO WHAT SAGE 
Vasishta says on seven descending steps of ignorance 
or ajnaana. 
AT: Wi TAIT TY WA ANTANT, 
TAT: TATA TY: AAT fe. 
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atah param pravaksyami $rnu rama yathatatham, 
ajfianabhüh saptapada jfiabhüh saptapadaiva hi. 
(SI.3-9-89)°° 
He is now giving a model. ajnaana can be considered in 
seven steps. Similarly jnaana can also be considered in 
seven steps. This is a famous chapter in Yogavasishta 
which most of the people quote. Jnana till moksha is 
considered in seven steps. Similarly ajnaana can also be 
conceived in seven layers. 
Terai ien vated erem rermaat:, 

Ud Wars qae CF Herd: RAA. 
padantarani asamkhyani bhavanti anyonyametayoh, 
ete pratipadam baddhamiulé svam phalatah phalam. 

(Y.V.3-9-90)°” 
bhavanti anyonyametayoh - There can be any number of 
steps till the end point. A mile is having 8 furlongs. This is 
not final. A furlong can be divided into yards, feet, etc. 
padantarani asamkhyani — In between levels or grades, 
there can be many sub divisions. We often go by 
definitions and get caught in the definitions. For example, 
gunas are divided into three main divisions. But, Satva 
guna itself can further be sub divided into three levels. 


°° egt BIO BRR No Fro com ODIS, 
UP: aistien] Ue: DZIA sido. 
°” gj ce oetó YFA tS whaenchesosec:, 
NSC JSTO WHOSE Zo POS: PONT 
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There is Ga (gandhaara) in music scale which can be sub 
divided in to slightly higher and lower levels in the scale. 
There is no rigidity in these sub divisions. 


There is no sanctity that mahattatwa and avyaakruta are 
the only necessary steps between buddhi and swaroopa. 
Bhagavad-Gita has jumped one level while discussing 
these steps. In Kathopanishad also, while giving hints for 
sadhana one such step is jumped. It is only a matter of 
convenience. While considering spandana we can have 
any number of subdivisions. We have to see how they are 
helpful for a saadhaka. Importance is to be given in 
sadhana moving from coarser to finer and then still finer. 
Attention should always be as to how to reach softer 
states. Moving from regions of severity to softer and 
softer states should be the common theme for all 
sadhakas. You can work out this principle with any path of 
your choice. 

ete pratipadam baddhamüle svam phalatah phalam — The 
steps are there to guide you to the end point. 


The God you worship may not exist at all. Assuming that 
he exists, he may not give you or grant you any favours. 
In spite of this, Bhaktibhaawa works since you surrender 
your planning and scheming and pourusha. All your 
pourusha stops once you say that He will take care of you. 
Then nirmalata, serenity sets in the chitta, mind. So 
nirmalata is the target and the end point also. So bhakti is 
a wonderful tool. Whether one permits this or is outside 
its concept is of no concern to a saadhaka. For a student 
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pursuing a Ph.D programme such dedication is necessary. 
But for a saadhaka it is a very easy method. So all the 
paths take you to the goal and give you the same result. 


vau erdfeerfq: qf: TEM: edem, 
Wed feror TH qq 3m AT AAT AAT 
svarüpa avasthitih muktih tadbhramsohantvavédanam, 
etatsamksipya tatproktam tat jňātva jhatvalaksanam. 
(SI.3-9-91) 

He starts showing the steps of avidya. 
Zero avidya is swaroopa avasthiti - that is liberation - that 
is mukti. tadbhramsah - A slip or tilt from that state or a 
fall from that is a^antvavedanam. To me ahantva (which 
is Mahat-Tatva) is a state where I cannot say that I am in 
a particular place. This is the first symptom of localization. 
This is a special placement in the antariksha. I can never 
say that I am there. I can say that I am here (Shastriji 
pointing to his head) as I am thinking here. My prana is 
working in this region of space. 


There is no continuity at all in the world. Every object in 
the universe is undergoing expansion into nothingness 
and localistion into somethingness. Since this make and 
break is too fast, that it loses the continuity. A sub 
minimal softening has not even begun in many of us. We 
may have conquered the arishadvarga. That is the starting 


“Rood euni: aos: uos: eu secus, 
NSZOGH, S g Lrgo SSH Urso UOS rows 
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point for decomposition. Then the universe ceases to end. 
Praana ceases to be. Let us not worry much about these 
things. 


I was explaining ahantva - The attitude, “to know” is 
localization. That is the subtlest state of mind, the 
sprouting stage of buddhi. Vishaa/ata or expansiveness of 
mine has been now turned into minding. This means 
localisation has set in. Minding can be done at some 
point.This is ahantvavédanam. This is in a very subtle 
version. Ahankaara, etc are later diluted versions. This is 
the prerequisite for formation of later course of steps. I 
have to narrow my vision, that means, narrow my ‘I’-ness 
to enable me to cognise a thing observed. This is called 
focussing. Focussing, means narrowing down of your 
wider version. This is ahantva-vedana. Brahman does not 
have that quality. If this localisation is smashed I become 
the akaasha. The entire creation is the performance of 
that power or shakti or force by which multi detailed 
universe is produced.. But it is the same process of 
minding — to know, to take notice of. 


étatsamksipya tatproktam tat jhatva jnatvalaksanam: I 
have condensed the whole thing and have said this. If you 
can note this you are in jfatva, you are in swarooapa. You 
note the difference between the process of 
individualization whether it is on the object or myself. If 
the object is nothing and mere focusing then, I can call it 
my 'Self'. If the object is a book or flower, then it is only 
an object. That is all. But the process is common. I can 
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narrow in to a flower or narrow in to nothingness. If I 
narrow into an object it is ahantva-vedana. This 
understanding is jhatva jhatvalaksanam. If you can catch 
this point then watching automatically gets dropped. But, 
it is to be noted that, if you try to watch swaroopa, then 
swroopa is gone, since you have come to watching phase 
which is ahantva-vedana. This is the last subtlety in the 
sadhana. Mind has this dosha with a tendency to know 
and hence indulges in watching. When watching stops it is 
svaroopa. An excellent sloka of kenopanishad brings in 


clarity. 
STETIT FT AA gA TRI , 
dea sg] cd fate qd ufeaq urea. 
yanmanasa na manute enahurmano matam, 
tadeva brahma tvam viddhi nédam yadidamupasate. 
(Kena.Upa.1-6)9? 
What cannot be conceived or cognized by the mind is 
svaroopa. What is it? Whatever you are before you start 
functioning or conceiving. It is the power by which mind 
functions. That is Brahman. Brahman cannot be 
worshipped or meditated by mind. Vishaalata or 
expansiveness got lost when the mind starts seeing. All 
indriya vyapaaraas, activities are just matters of focusing. 
All the activities of sense organs are doing in a specialized 
respective way. Non doing is therefore Brahman. 


7 ODRI S hase INDD Dyn, 
SHH ug do AD sedo DATIV. 
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Being established in Self or svaroopa is mukti. The 
sprouting of ‘I’ ness is a slip from the svaroopa. The 
divisioning of knower and the knowing that happens is ‘I’ 
resulting in creation of this jagat. The centre which sees is 
aham and the object that is seen is idam. This division is 
bhramsha. If one is set in the undivided pre-state, causal 
state or unmodified state it is mukti. Vastu grahana, 
catching the details or objects is bhramsha and it is an 
ayaasasthana, tiring phase. You may question what is so 
big about remaining in swaroopa. Shastra shows us the 
futility of remaining in dvaitabodha, duality, by mirroring 
our own suffering experiences. Unless we have the 
experience of swaroopa we will not be able to understand 
the uselessness of karma. Even working and involving 
without emotion also is ayaasasthana as it is labeling and 
seeing process. Without the help of shaastra it is not 
possible to get to a state of decomposing. 


We have got the definition of mukti as well as swaroopa. 
It is surmised that the act of coming to the ‘I’ phase is a 
fall from swroopa. The absence of ‘I’ is swaroopa. The 
path towards svaroopa or the destruction of ‘I’ through a 
thinning or softening process over a period can never be 
sudden. Severely concerned centre is becoming casual 
itself. Through softening the density of ‘I’ gets reduced 
whereas his existence gets increased resulting in ‘I’ 
getting merged in anantata, infinity or eternity. This is the 
only way we should take it. When the density is reduced 


116 Yogavasistha 


or becomes less the volume automatically increases. I 
have given you in two lines everything about Vedanta. 


The seer is synonymous with seeing. When, seeing 
does not take place that is Swaroopa. Be causual 
inside or soft inside. Practice this day and night. 


Bulk of you can be in the diffused way or resting when 
you are focusing. Then it does not become a burden. 
Earlier my entireness was put on the job. Now in the 
expanded state, a little bit of focusing is there at some 
point because of the training I have gained. When it 
comes to sadhana, we need to diffuse the moment 
minding sets in. Catch this non focusing aspect and hold 
on to it. That is your Jnatwalakshana or moolalakshana of 
the seer. 


ST HT Aad: SITS Aci 3, 
mema ATATEA AT AACA A: . 
Suddhasanmatra samvittéh svarüpanna calamti ye, 
ragadvesadayo bhavastesam najfiatvasambhavah. 

(SI.3-9-92)”° 
suddhasanmatra samvittéh svarüpànna calamti ye — To 
whom this mereness or non focussing has become steady 
or those who do not get disturbed from svaroopa they do 
not fall from that state. He will never be an ajnaani. Raga 
and dvesha, attraction and repulsion do not bind him. 


l DRATI, onde TRIG, oos ode, 
monnen ose DODAC TDO Soto. 
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Who so ever steadily positions himself in that state, for 
such a person there is no appearance of raaga or dwesha. 
If the moola or origin is handled, the others are 
automatically handled. When an upsurge of energy, that is 
released, hits the knot of ajnachakra it gets deflected. It 
moves to different indriyas and gives rise to any number 
of problems including ill health. When expansion takes 
place at that chakra any amount of upsurge in energy 
gets distributed into infinity. For such a person, how can 
there be raga and dvesha. In fact the forces of tamas and 
rajas get melted and dissolved in satva. Tackling focusing 
amounts to directly cutting the root and hence conquering 


the life. 
STq ene. TT: ATA AAAS , 
VACA AI rer Yat 7 fasi . 


yat svarüpa paribhramsah cétyarthacitimajjanam, 
etasmat aparo moho na bhüto na bhavisyati. 

(SI.3-9-93)! 
Cit becoming cétya is known as svarüpa paribhramsah. 
When chit starts to see objects then it is cetya. Cit 
becomes cetya on its own. Reminds one of the Upanishad 
mantra - fadeva anupravishat. That is the theme here. In 
one section of Vedanta it is said that if I see an object it 
amounts to creation. But, the object is already there and 
hence how that is created? In a more subtle way or in a 


"ODS mox soos: UemGrUswanns, 
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cleverer way I can say that the moment I see the object I 
become that. That is, I vibrate in resonance. But, the 
object is already there. Focussing mechanism or localizing 
mechanism is involved in creation. In mukti or liberation 
de-localisation or diffusing mechanism is involved. In 
creation the fastness is brought in. In the path to 
upashanti or tranquility slowness is brought in. 


sa fasrfeqs Pre afar ex q ar fea: , 
Peer eqeeufestd wr . 
arthadarthantaram citte yati madhye tu ya sthitih. 
nirastamananakara svarüpasthitim ucyate. 

(SI.3-9-94)” 
ardhat arthantaram citte yati madhye tu ya sthitih. — The 
state between two objects of grasping in the mind is 
nirastamananakara — if there will be nothing or no object 
to focus upon. svarüpasthitim ucyate — that is recognised 
or verily called svaroopa sthiti. It is the state of 
chintanarahitya, absence of thoughts or a-sankalpa sthiti, 
absence of desires. You have invited one picture. Then you 
are inviting another picture. Between the two what was 
the mind? After the elimination of one picture and before 
the arrival of the next picture what were you? That is 
Swaroopa or Self. Between one thought and 
another thought there is a silent gap. You do the 


2 egeragergoo use od woe Bo oA» A3: 
NOD WANN ACMBAZO eoi de. 
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inquiry there. That gap is Swaroopa. When you tone 
down the chetyonmukhata the gap becomes very soft. 


The transition point or kumbhana after inhalation 
and before exhalation or kumbhana after 
exhalation and before inhalation is Svaroopa. 


In language of time it is difficult to catch because 
thoughts are coming very fast to fill the gap. When 
nadhaanya sets in, one can be in the gap which is 
akaashatva, amanaskata sankalparaahitya, svaroopa, 
Brahman., If the crystallizing step or grossification of 
thought is discouraged or undone, then you are reaching 
Brahman. Then it is the pre state of mind. It is aananda 
because there is no toiling there..There is no picking of 
details. Gaudapaada's famous statement can be 
remembered. 


fare sniqer fire fg dar furta: , 
far: a R spart aaraa. 
nivrttasya apravr ttasya niscala hi tada sthitih, 
visayah sa hi buddhanam tatsamyamajamadvayam. 
(Ma Upa., Gau.Ka.4-80)” 
Chitta will be without any movement between two 


thoughts. What is so big about it? That is the transacting 
region of all yogis and jnanis. All jnaanis hover around 


SZA AJ & Smo Ass, 
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that place and remain in the advaya stage. This is a 
mahaavaakya for saadhana. One has to constantly look 
out for the gap between two thoughts. Every saadhaka's 
goal should be that. 


We always go to that mood to know about an object. That 
mood is a prerequisite to the grasping of things. Every 
indriya vyapara or activities of sense organs are possible if 
the inside goes to that attention mood. The eyes start 
attending, the ears start listening, etc. This mood is a pre 
requisite for us to grasp these thoughts. All those details 
are got only when you pay one pointed attention to that 
particular property. On the same lines we proceed to 
know Brahman also. But it is a big NO, as it is your 
parama moola svarooppa. Hence this method of knowing 
is futile. Brahman is the cause for all your activities 
including your attention mood or minding process. It is 
quite natural that we go for searching that swaroopa. This 
is the biggest knot we have to untie. In the case of 
swaroopa that is not possible. But we get a doubt. 


When we think of Brahman as a primordial swaroopa or 
state, then this method cannot be applied because your 
minding happens due to that swaroopa only. We always 
defined Brahman as a kaaranasthana, the causal state 


One can argue as to why Brahman cannot be known 
through minding. In that case minding becomes 
paramasthana. If we posit that minding itself is the 
parama-sthana there should not be any other state prior 
to that and we should be minding all the time without a 
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break. But shastra says that it is not correct since one is 
not in the minding state always. There are many times 
when one stops minding and capturing details. One has to 
do examination to see if the non seeing or non listening 
state is present or not. The example is nidra, sleep. Here, 
there is no seer, no attendee and no seeing. If we did not 
have the proof of nidra it would have been impossible to 
posit moolastithi by logic. Otherwise one would have 
thrown away the shastra. The entire essence is here. 
Brahman cannot be got by search done through the mind 
- yan manasa na manute, etc. 


In minding we have the specifics of time and space. As 
long as you have this, there could be many minding 
states. It has a locus. You are minding your system here. 
She is minding her system there! Once you get a locus in 
the expanding state, the minding starts functioning. The 
state which one does not get into specialisation should be 
more fundamental. So we have got the evidence that 
there is a no minding state. Anything that has not picked 
up specialisation must be more fundamental. Physics also 
agrees and argues in this direction. 


One cannot be minding always. Your own experience 
shows that minding is a taxing phase, efforting state. 
Whereas, a no mind state is a peaceful state, 
anandasthana, vishraantisthana, madhurasthana. Why do 
we come back to minding again when we are in that 
peaceful state? The best answer is that we take more time 
for the pressure to build up in the state of vistaarata or 
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expansive state to come to that state. For a jnaani who is 
always in the peaceful state the tool is let go or 
udaaseenabhawa and non attachment to mundane things, 
but still participating in all the activities. 


Why does not the minding go to the less minding state 
than the peaceful state? This is because of our 
conditioning and abhyaasabala, force of habit. That 
means, we have not learnt the art breaking that aperture 
when we stretch ourselves. When you are in a specified 
speed, stretch does not happen is the main point of 
discussion. The capability of the individual system has to 
be taken into account for this type of problem. You can do 
minding in the soft way. At that point, the advising mind 
is also at the same speed. Once you develop udaaseena- 
bhaawa the barrier can be broken. So, a trick like japa for 
a short period to cut down the forces that might have 
developed is needed to get the required stretch. If you 
want to be in peaceful state without expenditure, it is 
through naidhaanya. I take the route of slowing down the 
breath. Any route which cuts down speed and helps one 
to go towards shanti is fine. 


Ie: Wass T3 art SAT TAT 
westresrerfrer Mp ATITAT 
HIT SET ALT TAT carat] 

TMT TAT TTT FEIT TI. 
yontah pravisya mama vacam imam prasuptam 
sanjivayatyakhila sakti dharassvadhamna 
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anyamsca hasta carana $ravana tvagadhin 
pranan namo bhagavaté purusaya tubhyam. 
(Dhruva stuti)/* 
(My Lord, I make my prostrations to You. You are the One 
who has entered into me as my inner soul making me 
speak. My speech has been dormant all along. You are the 
One who makes my ears hear, my hands work, my feet 
walk, my tactile senses to feel, my life to vibrate - all by 
your Glory, my Lord, who wields Infinite Power.) 


I salute The One who is directing my mind the ultimate 
centre which is stimulating my vocal organs or vaak, 
organs of karmendriyaas, organs of action, All are forces 
acting in different ways. 


We have had a detailed discussion as to why minding is 
not the paramasthiti, but the penultimate state. We have 
also noted that minding state is duhkasthaana. It is a 
taxing phase. Whereas, the ultimate state is a comforting 
state. Here, we can once again recollect the sloka of 
Kenopanishat, Yan manassaa na manute........ You come to 
the minding state the moment you fall from Brahman. The 
very first fall from Brahman is the minding phase. If you 
bring in naidhaanya in every karma you do, by adopting 
neutral activities like sweeping the floor, dusting the 


4 ORN: BOT, Ww Two GWA BAO 
AQLHONS.NO TS GOR ges 
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room, soft activities like japa, repetition of manrtraas 
which does not excite the mind, then it is possible to 
retain that vistaarata.Even if a research scholar, were to 
mentally decide to adopt this naidhaanya then his 
performance capabilities increase many folds. LET GO-ing 
or non minding is very much my nature as fixing. I had to 
struggle for ten years in my course of knowing Brahman 
finally to know the futility of focusing or minding. 


Whatever you were prior to hearing, seeing, etc, know 
that as Brahman. Focusiing was the blunder I was doing 
during all those years. Minding does not take one to tne 
moola or the source. In minding one is in the creativity 
phase. So what is to be done? 


dC OTRSITTUT a PTSST TART: 
Tame tt THT farafara: . 
sarvasyaiva karanakalapasya yadarthaprayukta pravrttih 


tadbrahmeti prakaranartho vivaksitah. 
(Ke Upa, Sh.Bha -.21) 


NBER: BOM, OU Aww WHS: 
STELI BEOR Quis: 
Stop or drop those obstructive after positions of thinking, 
seeing, listening, etc, the activities of sense organs and sit 
to go back to the source. Drop or discourage minding and 
go to your source. 


ated ad drear 3m fraag era fesrfqr:, 
arenttat AAi at Aae ARN: Aa. 
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samSanta sarva samkalpa ya silavat avsthtih, 
jadyanidra vinirmukta sa svarüpa sthitih smrta. 
(SI.3-9-95)”° 
(The state in which all the desires have become extinct, in 
which one remains motionless like stone, in which one is 
free from inertness of sleep or dream, is known as the 
state of abidance in Consciousness.) 


A definition has been given regarding the mind which is 
without any sankalpa at all. To give more importance they 
give the comparison of a stone -- s//avat avsthtih - there is 
no chitta in any inanimate object. Chitta is very small in 
plant kingdom. It is slightly improved in animals and 
exclusively in humans. Although he is a human he remains 
like a stone (amanaskaha). As far as mind is concerned he 
is non-functioning as a stone. A saadhaka gets a hint that 
he should go to that much of non doing like a stone. 
There is no trace of any sankalpa at all in a stone. 


Jadyanidra vinirmukta— But his state is rid of the inertness 
or jaadyaamsha found in the stone. Though there is no 
sankalpa, there is a very small spandana in the stone. 
Science postulates that there is nothing in the universe 
which is in no motion state. Everything vibrates. This is an 
undisputed concept. In a static stuff there are so much of 
held up forces which are at extra ordinary speed. Why is 
not visible then? It is not in the displacement way. There 


73 ODN AVE HovTy, oj» SINT’ V72, 
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is only terrible to and fro motion without any displacement 
and thus is not visible. We cannot say that movement is 
not there, if there is no displacement. 


Take the case of a Top’. It rotates against an axis. Earth's 
motion around the sun is displacement, but the axial 
motion of the earth is not visible. Simple harmonic motion 
and axial motion are the two best examples we come 
across every day. Similarly the forces of the mind are like 
that. Jaadya is the characteristic of jagat and not of 
Brahman. That means in jagat there is a movement in the 
form of prana. There is a movement in the world which is 
not visible to the naked eye. That is called tamas or 
jaadya which is a held up spandana. Whereas, in 
swaroopa there are no vibrations, neither forces of motion 
as in rajas nor held up forces like in tamas. A sadhaka has 
to note and recognize this point. That is, softening of 
pranic vibrations should take place resulting in emptying 
of chitta. With this development the confinement should 
go. Our sadhana should be to defocus and merge in the 
expanse. Then all possible types of activities are 
eliminated. Does it mean that we should just vegetate? No 
there is a world of difference. Matter has a more horrible 
state of existence than mind. Mind has some capability to 
move back and forth and is not totally caught as matter. 
It is the mid state. It is not utterly helpless either. But, it 
is still not released from bondage like that of svaroopa. 
Chitta which has the quality of expansion is sliding 
towards coning resulting in confinement. From the view 
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point of saadhana we have to see these two which are 
compliment to each other. Since we are always in the 
need to know, there is a confinement which is getting us 
into a focal point. That is the difficulty of the mind. 
Prajna, praana, aakaasha are all synanimous. 


Al À SITUT: AT WAT AT AT WAT AT ATT: . 
yO vai pranah sa prajfia ya va prajna sa pranah. 


Sae s) Wala Xo Sp OFT we Sup x Wolds. 

(Kaushitaki Brahmana) 
The Upanishad is asking us to understand that, wherever 
the word prajnaa is used, infer it as prana. Similarly, 
wherever the word prana is used take it as or understand 
it as prajnaa. These are softer and softer states. Prana 
spandana is there in minimal levels in akasha. It is the 
least activity state. Thus it is still kaarya brahma. A very 
soft spandana of prana is called as aakasha. Let us not go 
deep into the aspects of creation, etc, which will be of no 
help at all in our sadhana. These details in no way reduce 
our duhkha.One should always keep in mind that we have 
to go from gross to subtle. A saadhaka has to keep this in 
mind. To bear with the unpleasant responsibilities without 
getting disturbed, perturbed, irritated, etc. is Yoga and 
that purifies the mind to a great extent. Even when you 
are in karma, keep up the expansion and slowness in that 
state. The whole purpose is to reduce the spandana that 
gives rise to speed and focusing. This means that manas 
is going towards satva. 
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Let us try to understand the meaning of: 


TITS qaarqsTiasnq 


tatsrstva tadevanupravisat 


P$ X. SHemmagnss 


A more freedom carrying Self has tagged on with a less 
freedom carrying element that is the body. Body is made 
up of matter. There is static motion which does not carry 
the element of displacement. It is taamasic in nature. 
.Scientifically taken there is hectic activity in our body 
cells which is nothing but pranic vibrations which are 
confined and there is no displacement. The more freedom 
carrying element in us is my mental plane and the plane 
of prana. When compared to svaroopa this is a coarser, 
fallen level as I have entered minding phase. We also 
need to get the three dimensional spread. 

e The movement of prana is purely linear with just up 
and down movement in the prana sharira. 

e With a certain degree of chittashuddhi the feeling of 
linear movement of praana will be replaced with the 
feeling of spreadness or a wider coverage. 

e Thatis, when prana comes to manas tatva it looses 
its confinement and gets diffused and spread. 

e The activity in chitta is not linear. It is everywhere. 
My coverage or existence in chitta is everywhere. So, 
the praana of chitta is more superior to praana of 
praana. 

e The praana of Mahattatwa is still diffused. 
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e When you touch Avyaakruta it is much more 
diffused. 

e But when you touch SWAROOPA the diffusion is so 
much that it is not even aware of the praana 
movement. 

See this point. Vyaana is attached to the body. But chitta 
is everywhere not connected to the body alone. If I 
conceive a mountain my chitta or mind has become the 
mountain. The whole panorama I view is my chitta. 
Cittashuddhi has already started in the vijnaanakosha 
because of the capability of discrimination. Therefore a 
controlled chitta is vijnaana. A purified chitta is vijnaana. 
Tasya shradhiava shiraha is the most important statement 
of the Upanishad. But mellowing of raaga, bhaya, krodha 
is happening inside although focusing is there to a degree. 
Scattered attention has come to a single point action 
because of the purification. In addition to the one pointed 
way, it has acquired certain virtues. Uncontrolled thinking 
has become controlled thinking. The western world thinks 
that performance is the best way of displacement. They 
do not know that it can lead to burdensome state, 
although their mind is regulated or channelised. They 
have not understood the point that non doing is a better 
state than doing state. The notion that one has to give up 
the action of mind has not occurred to them at all. This is 
most important to note that chittashuddhi is very 
important. Any mechanical work should not displease you 
once you remove the aspect of irritability attached to it. 
Vaasanaa kshya is very long drawn process. 
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You have come to a minimal level of purification if you 
have given up kaama, krodha etc. But the purification has 
to happen at a sub minimal level. You have to bring down 
the existence of mind and even you have to reduce the 
level of turbulence of prana. When we say minimal level of 
praana, it means the extra pressures like the hurry and 
impatience which are the acts of praana, and also the 
fretting and fuming have to be done away with. When 
that happens, the rate at which the praana movement is 
taking place becomes subtle. One has to try for that. Even 
the no minding is a softer state of minding. It is going to 
the purification of mind rather than going to a no mind 
state. If you jump from trupti to no mind level it amounts 
to forgetfulness, since trupi naasha cannot happen so 
quickly. The removal of the aspect of quickness is trupti 
naasha. You have to watch the seer and tell yourself that 
even the seer should see slowly. Then you can say that 
even the act of seer has come down. 


Instead of dismissing abruptly the focusing and go to a 
non focusing stage tell yourself that the act of focusing 
shall also happen slowly. Everything that is arising in the 
chitta, if done in a toned down way by reducing the hurry 
element to conquer it, you are in real saadhana. It is not 
going from thought to no-thought state. This, we are 
doing in sleep already. A quick shifting does not eliminate 
or soften the forces. Why should you feel helpless when 
you sit in non doing way? Tell yourself that you should be 
able to tone it down slowly or absorb it. Then the growth 
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takes place. You annul the focusing tendency as it is 
shaping. Such type of diffusion gives you a relief that you 
feel so happy and relaxed. 


This is very nicely shown in Taittiriya Upanishad in that 
saama veda chant - haaavu haaavu haaavu ahamannam 
ahamannam ahamannaado etc One need not go 
Himalayas. Wherever you are and in whatever posture you 
are, you have to diffuse. It is not your wife and children 
who are responsible for the burden that you are carrying 
inside you. Learn to sit peacefully leaving the urge to get 
that peace. Niadhaanya is the tool you have to apply and 
adopt everywhere including your karma. Bhagavad-Gita 
again comes to our rescue. 


ţ aset HITS ATA AeA Alas Ta: , 
sfenfeerat s gat peur feared . 
yatroparamate cittam niruddham yogasevaya, 
yatra caivatmanatmanam pa$yannatmani tusyati. 


sukhamatyantikam yattadbuddhigrahyamatindriyam, 
vetti yatra na caivayam sthitascalati tattvatahyam. 
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labdhva caparam labham manyate nadhikam tatah, 
yasminsthito na duhkhéna gurunapi vicalyate. 
(BG..6-20,21,22)/6 


(In the stage of perfection called trance, or samadhi, 
one's mind is completely restrained from material mental 
activities by practice of yoga. This perfection is 
characterized by one's ability to experience the self by the 
pure mind and to relish and rejoice in the self. In that 
joyous state, one is situated in boundless transcendental 
happiness, realized through transcendental senses. 
Established thus, one never departs from the truth, and 
upon gaining this he thinks there is no greater gain. Being 
situated in such a position, one is never shaken, even in 
the midst of greatest difficulty. This indeed is actual 
freedom from all miseries arising from material contact.) 
It is a wonderful statement for saadhana. Even in the 
midst of terrible un-abatable forces of duhkha, one do not 
move out during sadhana. Such a person remains steady. 
Even if he is cut with a knife or sword he does not get 
perturbed. This exactly is the state when anesthesia is 
administered in a surgical operation. This is a test for 


7? ohlade UZo ABO Sanie, 
odz, 28,5703 OTe NO EIRAN D. 
— obeah ame, BSCR ODA, 
S3 og S these ciso 28808 E Qe 
O30 Ow. wos WOO oo ASE Eso 333, 
OAH Soe S Wen joo Quee de. 


Saptapadam 133 


jeevanmukta. Such a person gets himself unrelated to the 
body to such an extent that he remains in the state of 
anesthesia effect. It is possible to wake up a man who is 
sleeping, but the one who is under anesthesia effect it, is 
impossible to wake him up. This is the yardstick. The deha 
abhimaana raahitya is not a notion. It is a psychological 
fact. We are getting a number of hints to understand 
swaroopa. Let us now see one more aspect. 


Saad Met Ae TTA , 
ATS A Sabi. eere atq fena . 


ahantamséksaté Santé bhede nispandacittata, 
ajada ya prakacati tatsvarupamiti sthitam. 
(SL.3-9-96)" 
(When the ‘I’ notion has been erased and when the 
duality has been got rid of by the restraint of the mind, 
the illumining consciousness that manifests is known as 
Self.) 
ahantamséksaté - When the spurana of I, gets destroyed - 
The I in us exists in three forms kartru, jnaatru and 
bhoktru (the doer, the knower and the enjoyer). The state 
of mind as a cogniser or perceiver is jnaatrutwa, to grasp 
the details of the vastu. This is one aspect of ‘I’. The other 
aspect of ‘I’ is to like and dislike cognized stuff and act 
emotionally. This is bhokrutwa. In order to get it or reject 
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it one has to involve in karma or activity. This is kartatwa. 
These three aspects of ‘I’ need to get extinct. 


santé bhédé — Then the division of experience and the 
experienced dies. One becomes akaashamaatra, staying in 
a very care free, expansive and spread region. When 
cognizing stops the other two stop. To look for details is 
the burden state that one should smash as it is not the 
road to ananda. But, unfortunately the world glorifies 
capturing of details which is ridiculed by shastra. What a 
tragedy? What a folly? 


* k k 


CHAPTER FIVE 


SAPTA BHUMIKA 


(SEVEN ASCENDING STATES OF WISDOM) 


FTER GIVING DETAILED ACCOUNT OF SWAROOPA IN 

different ways Yogavasishta takes up the discussion 
on the aspect of sapta bhoomika, the seven steps or 
stages of evolvement of a peson. We will try to know 
about these seven steps in the path of yoga sadhana or 
svaroopa praapti, knowing ourselves. How these steps can 
be identified and adopted in the process of saadhana is 
the subject matter of discussion. 


ATTA AAA 3TH 3n PAST . 
imam saptapadam jfianabhümim akarnaya anagha, 
nanaya jfiataya bhüyo mohapamke nimajjati. 
(3-9-110)/ 
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imam saptapadam jfianabhümim akarnaya anagha - Oh 
Rama listen to these seven steps that lead to jnaana 
praapti. anaya jfiataya bhüyo mohapamke nimajjati na - 
By this you will get the clarity and confidence that you will 
not fall into the path of moha or delusion again. 


qafa sg Sra sar ATA: , 
WW: earam qa IST US FSI: . 


vadanti bahu bhedena jfianina yogabhümikah, 
mamah svabhimata nünamima eva sukhapradah. 
(SL.3-9-111)^? 
These steps have been told by many people in different 
ways in the sampradaaya. Many schools have different 
paths all of which are duly accepted by others. Here 
Vasistha accepts the variety. He says that, he prefers 
these steps which are capable of giving happiness. 


Ti famis dfe fi . 
Ape aac st frer AHA . 
avabodham vidurjhanam tadidam saptabhümikam, 


muktustu jfieyamityukta bhümika bhümikantare. 
(SL.3-9-112)9 
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avabodham vidurjhaanam - Learned people have taught 
ways to understand Brahman. tadidam saptabhümikam — 
This develops in seven steps.These seven steps lead to 
mukti as per sampradaya. In another method there are 
eight steps. 


ATTA: CASHTSIT TAA AHSTRAT , 
faar fafta q qdrar eque . 


janabhümih subhécchakhya prathama samudahyata, 
vicarana dvitiya tu trtiya tanumanasa . 
(SI.3-9-113)?! 
sea ra Rags eura sierfenarirer , 
qarata WEST saat qu STA. 


satvapattiScaturthi syattato samsaktinamika, 
padarthabhavanisasthi saptami turyaga smrta. 
(SI.3-9-114)*? 
Shubheccha is the name of the first step. 
Second is vichaarana 
Third is called tanumanasa 
Fourth is called satvaapatti 
Fifth is called asamsakti naamika 
Sixth is called padartha abhaavani 
Seventh is called TURIYA 
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smear ferar Aiea: qeat pm FT arate, 
uai yaaa cata fada sm, 
asamante sthita muktih tasyam bhyo na $ocati, 
etasam bhümikanam tvamidam nirvacanam $rnu, 
(Sl.115)9? 
After the seven bhoomikaas there is mukti. One who 
touches that state does not return to samsaara. There is 
no further conceiving for him. It is a non doing wakeful 
state. Rama, I will now elaborate these states which 
please listen. 
These are the seven stages you have to recognise when 
you try to become an advanced sadhaka or try serious 
experiments inside. That is the introduction to the seven 
stages of development one has to go through to get to 
the Turiya stage. We will now go into the definitions and 
details of the seven steps of bhoomika. 
The seven steps start from the first one called 
subhéccha. That is the turning point. A shift of interest 
towards the search for peace is a very important step. It 
does not come to millions of people. When one considers 
that life is stale and uncomfortable and he wants to go in 
search of that state which liberates him from the anxiety 
is the first step. 


fe aoa ASN IA aS TST wert: , 
amanan Taran zfq Sead Te: . 
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kim müdhaiva tisthami prekse ahsastra sajjanaih, 
vairagyapUramicchéti Subheccha iti ucyate budhaih. 

(SI.116)9* 
(Why do I remain a stupid person? Let me try to know the 
Self with the help of scriptures and wise persons. When 
such a resolve is made and is associated with vairagya 
detachment, that is the plane called subheccha desire for 
beatitude) 


The first stage is shubheccha, an auspicious desire or 
wish. Even to get the first bhoomika man should be lucky. 
Nobody is interested now a days in the satsang in this 
world. 


kim müdhaiva tisthami - Why am I wasting my time, my 
precious days like a fool? 


prekseahsastra sajjanaih - 1 would rather go to the noble 
persons who are experts in the shastra and discuss with 
them about ultimate things. That is shubeccha. If the 
sankalpa were to occur in your mind, you have the first 
stage in spiritual progress. It does not come to everybody. 
No one is interested even in Vedanta classes. A turn in 
this direction is shubheccha. A fortunate person gets this 
interest. 

vairagyapüramiccheti subhéccha iti ucyate budhaih - This 
is backed by an indifference to bhoga. When bhoga 
becomes stale (as everything became stale to Rama) — 
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Rama got vairagya as the life became insipid. Life 
becomes stale and insipid. That is the turning point. Why 
does that happen? Achievements, flattery all look drab. All 
become silly. The best of the mundane achievements 
looks trivial when vairagya sets in. The charm for flattery 
and recognition are lost. A self conscious person cannot 
do that since everything becomes stale for him. You get to 
a situation where importance to living is of no meaning to 
you. 


For Rama - hunting became stale (it is a necessary 
requisite for a Kshatriya, otherwise his valour, to face and 
kill a lion or tiger is at stake) and he did not show interest 
in affairs of the kingdom. As a Kshatriya he should 
encourage art, music dance etc. but this was all stale for 
him. That is the requisite for getting into this state for 
him. Repetitive and familiarity becomes a burden. Turning 
point to vairagya starts at this point. In our lives also we 
have seen that, if one builds a most modern house with all 
facilities, it becomes stale in eight days. This is very 
common with all the mundane achievements. This is the 
property of a bhoga. What is the solution? When one gets 
into the first bhoomika, he makes a sankalpa and turns 
towards teachers. All other things become useless and this 
investigation becomes a priority.The vairagya of Rama 
thus produced this classic work Yoga  Vasishta. 
Visvamitra's suggestion to Dasaratha to put the Guru 
Vasishta and Rama into a dialogue and thus YogaVasishta 
was born. 
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Psychiatry only suggests sedation when vairagya sets in 
and there is no answer to such problem in the regions of 
science. But a top psychiatrist is what a vedantin is. 
Advanced chapters in psychiatry are what spiritual texts 
are. After recognizing the melancholy of Rama and 
accepting his arguments the very first question that Sage 
Vasishta puts to Rama is — While appreciating your point 
that all life becomes stale, why should it make you sad 
and depressed as if everything is on your shoulders? Why 
should that make you depressed? One can be joyful even 
in monotony. - Rama realises this point which was very 
subtle. How does a viraagi behave in such circumstances? 


AVIA AT ALTA 3T ATTA 3T ATA: , 
Feat Teper Tad Pat arate Arafat araere . S 


yogaratova bhogarato va samgarato va samgavihinah, 
yasya brahmani ramate cittam 
nandati nandati nandatyeva. 


Whether one is immersed in yoga or is reveling in bhoga 
(i.e., outward enjoyment), whether he is enjoying himself 
in social company or has retired into solitude, true 
happiness certainly cannot be his; but who alone is 
reveling inwardly in Brahman, (wherever he be), he alone 
will be truly happy and will verily enjoy. Nandati is a 
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powerful word. He dances in ecstasy, joy, because that is 
his nature. How can his staleness affect his relaxed state? 


To a curious question of Maitreyi, sage Yagnyavalkya is 
forced to tell that any amount of money does not provide 
amrutatwa. She refuses the money and seeks the 
direction for liberation. The ten mantras that follow give 
us an extra ordinary insight into the way as to how one 
should approach the truth. The conclusion is the famous 
statement - aatmaa vaa are shrotavyaha srotavyaha and 
nidhidhyasitavyaha. 


It is also said that Mukti is assured for a person who has 
gone in to the first stage of subhaccha since he has 
turned the corner. This is called mumukshatwa. Nigraha Is 
upashama, softening, mellowing or calming down the 
mind and not forced rejection. 


MST rere TTH ALT STITT TARA . 
Marae Wa frat Wad AT FEAT . 


Sastra sajjana samparko vairagya abhyasa pürvakam. 
sadacara pravrttirya procyate sa vicarana. 
(SI.117)99 
Investigation is the next stage. With the help of shastra 
and learned people one develops vairaagya. The most 
important is the sadaachaara pravrutti, bent of mind to 
follow right path, which can be called as dharma- 
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anushstaana and control of indriya. After one gets 
shubheccha the investigation should not be done rashly or 
without any controls. Dharma is indriyanigraha, controlling 
the senses. 

CET gamm A VHA WU TT: . 
manasashca indriyanam ca aikagryam paramam tapah 
DRAF, AQB t$ HFM, 0 WOW SH. 
(Bhishma to Dharmaraya in Shanti parva, Mahabharata. ) 
Keeping mind and senses, indriyaas, under control is 

tapas. 


qat: Ta TAT Sp TT Tea. 
taddharmaha sarva dharmanam sa dharma para ucyaté. 
SAME: DOS Qujetf590 A Quot WO WU se. 
It is the nobler dharma of all other dharmas. This means 
that indriya nigraha itself is dharma. And is taken as para- 
dharma or dharma of all dharmas. The same thought is 


reflected in Shankara bhashya on Bhruguvalli as to how 
Brahman is attained. 


Wd TTT FAST meras ST sg AAA TITLAT 
Tet: MA: Sq: aaaea sara are sp fast = UT 
qup AAT FT: . (Tai.Upa.SB — 235)°” 
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evam tapasa visuddhatma pranadisu sakalyena brahma 
laksanam apasyan $anaih $anaih amtah anupravi$ya 
amtaratamam anamdam brahma vijfiatavan tapasaiva 
sadhanena bhrguh. 


Bhrugu realised through tapas that ananda itself is 
Brahman by way of negating and dropping one by one all 
his attributes. That is, whatever you conceive is the after 
position of Brahman. And thus chittashuddhi has to 
happen and the pramaatru or the observer also needs to 
get dissolved as observing is also a vyapara or activity. 
This is to be done through udaaseena bhaava or an 
attitude of neglect. How to adopt it? 


Waa qai: HAST geni W:, 
sme sfarqurea tA faq siaerfq se 


pranascalantu taddharmaih kamaidva hanyatam manah, 
ananda buddhipürnasya na me kimcit bhavisyati. 


Raga-dvesha or emotion centre is called as prana, Let the 
pranaas act according to their nature. In their 
accoustomed way let them keep going on. I need not 
worry. Let the mind be attacked by any number of 
desires. Then what? I am not at all minding any of these 
things. Those centres are functioning as a matter of their 
habit conditioning. I need not bother at all. This attitude 
takes one to the pre states. 
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The parental vasana for all vasanaas is, to know, to 
tackle, to attend, to solve, which is the general function at 
the ajnachakra — all come under minding. A general dis- 
comfort can be noticed at bhrumadhya staana or ajnaana 
sthana which has no specificity. This is also called moo/a- 
avidya or anaadi-avidya - Fundamental burden - 
Fundamental element of mortality or bondage. The 
sookshma vasana should go. All the other vasanas are 
specific to their respective indriyas which are elementary 
and get dropped when once you get diffusion or lightness. 
The confinement should go. Jnana,  svaroopa, 
naishkarmya, appeasing of prana, pramaatru hani, 
pramatru nasha are all identical. Defeat moolavasana by 
adopting udasina bhava or  defocusing. This is 
vasanakshaya of the subtlest order. What is to be done in 
the name of jnananishthe? Shankara clarifies as under/ 


Hares at Farce HAS . 


anatma dharma nirakaranameva karyati 
CRs, PIS ADISI TOMS. 


Anatma means the forces, activities. These are to be 
eliminated so as to be in svaroopa. What is tapas? 


TER 


samadhana laksanam tapah sadhanam anustheyam. 
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Therefore an ardent seeker of Brahman, has to control 
both sense organs and the mind as saadhana and do the 
tapas or penance. The state wherein the severe forces 
gradually become calm and soft is your svaroopa. 
Becoming quiet is the road to swaroopa praapti. 


It is not sufficient if you just have subheccha. Have in- 
depth discussions, involving exchanges and question 
answers, with experts in the field. Also delve deep into 
shaastraas. Exchange your views with people who know 
the truth. The search has to be in a specialised style as 
indicated in the adhyaatma parampara. Do aatma 
pareekshna and also sukha-duhkha pareeksha. This type 
of enquiry leads one to an expanded state. Your mind 
becomes so pure that it cannot collect into a thought, 
unless there is a minimum potency fed to the mind. It 
cannot even begin to think. Therefore going to shaastra is 
very important in the method of vichaarana. One should 
go to a teacher who is a brahmanishta and a shotriya. 
Vicharana is a key point for continuing saadhana. Shastra 
gives a spectrum for sadhana. We have to judge ourselves 
where we fit into that and then follow that line of thought. 
Everyone is getting into the current of acquiring more and 
more comforts. For vicarana, vairagya is necessary. 
Otherwise you cannot do leisurely analysis. Interest for 
bhoga will pull you into the rat race. 
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Whatever vairagya that has begun is getting strengthened. 
This interest for mundane thing is weakening, not that he 
cuts his duty. In fact no saadhaka should cut his duty. 
Duty should never be compromised, just because you are 
spiritually oriented. You cannot make concessions. That is 
not permitted in Vedanta sampradaya. Vedanta sadhana 
cannot be an excuse for kartavyabhanga. Even 
Yaagnavalkya had to ask both his wives their permission 
before he took up sanyaasa. He had to explain to his 
second wife Maitrayi who was very keen on learning the 
truth about the 'Self. He gives the essence of 
Brahmavidya, how by constant practice only one could 
reach the ultimate. 


sadacara pravrttirya procyate sa vicarana - Contact with 
the text and contact with the teachers is an essential part 
of vicarana. This is a very important step. Otherwise how 
would you ever go beyond vijnanakosa which is an 
essential pre requisite in search of ananda. Supposing 
Upanishads were not there, how would it occur to you as 
to how to do atmapariksha and sukhadukha pariksha. 
That is why we should be grateful to the parampara, to 
the acharyas and the texts of the Upanishad. This vichara 
goes with sadacarapravrtti. It is to follow duties and 
responsibilities as laid down in shastra. It is nothing more 
than dharmaanustana. I was not strong on this aspect. I 
was not regular in performing daily rituals as laid down in 
shastra. One may ask as to whether it is not a loss. In fact 
Vasistha gives an exception in this regard as: 
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aa aaa dessa ate wate. 


sarva samagryahinapi tiksnaprajfia yadi bhavati.9? 


If the urge is there terribly and if the intellect is there to 
grasp the substitutes, you can go ahead. Without these 
eligibility factors and qualifications if a student is truely 
earnest and has the capacity to do atamapariksha then he 
can go ahead. This is an unusual exception given. But, 
one needs to follow sadaachara. You cannot take liberty 
with life conduct. 
Shbheccha is just change of direction, whereas, vicharana 
is the most important step. In my view, the best way of 
vichaarana is to proceed in the following lines which was 
enunciated by Chudala to Shikhdhwaja. (Y.V. 6-9-252)” 
ale SaaS ATT 
f aT wr eae 
«ner Meats APT AT 
Koham? Katham-idam jatam? 
Kim va marana janmani? 
Katham samyati vetti bho? 
Koharri? - Who am ‘I’? 


Kathamidam jatam? — What is this creation with its 
multiplicity? Does it have a single cause? These questions 
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in cosmology and theoretical physics are haunting the 
scientists. Can we reduce the whole universe into one or 
two terms? Physicists of today are still with the four basic 
forces. Such questions, which are now being thought of by 
theoretical physicists, had already been raised by our 
Rishis, ten thousand years ago. 


kim va marana janmani? - What is life? What is death? 
Does anything survive death? Is there anything which is 
everlasting? Is there a residue after death? 


Kathah samyati vétti bho? - Tell me how this world 
subsides? 
HY see: HH AT: . 
Katham bandhah katharn moksah? 
(Y.V. 6-9-253)?! 


What is this suffering? What is this helplessness? What is 
the solution? What is liberation? 


vfq sTTaTE ct maan Aa VTRTSREHTRTSES. ATS . 


Iti pra$nan-udaharan paravaravidam 
padan-kasmat rajan na sevase. 


Posing such questions, go to the experts who have solved 
them. Go to a teacher not in a challenging way, but in a 
very modest way, with full faith and acceptance of the 
teacher's ability, by serving him, by looking after his 
comforts. 


"BRO Dg: Suo Roeg: GS Hamman 
TWOWNWT NAO TMA AYMBA, Xesime| 


150 Yogavasistha 


mai AAS TIA A AAT, 
dada FT AT Afenctad Fad ar. 
Sadhünam sama-drstinam paripra$nena sévaya, 
samngamena ca sa yuktih labhate mucyaté yaya. 

(Y.V.6-9-254)? 
It is not that the teacher gives some magic wand and the 
problem is solved or the teacher gives some blessing by 
which the solution is in sight. None of such things is 
quoted anywhere in vedantictexts. What does the teacher 
give you by way of parihara (solution)? He gives you a 
style of logic, a line of investigation, a line of thinking by 
which your doubts are cleared. You don't have to accept 
the teacher even. He gives you a fresh direction of 
investigation the result of which is an answer to the 
problem. That is what precisely Vedanta does. You don't 
have to accept anything. The student can argue with the 
teacher. This is what we saw earlier in the case of the 
post doctoral student who did not agree with his teacher 
and posed serious doubts. It is not possible to understand 
Vedanta by listening to a lecture, but by repeated 
introspection and clarifying the doubts that arise in the 
mind - by one to one dialogue - by cross questioning the 
teacher - sometimes not agreeing to what he says and 
expressing freely one's own point of view. In my case 
itself, I could get out of the torture in matter of moments 


2 RADO BIDRATT PODS en Zewodn, 
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on accidentally coming across the following sloka on my 
uncle’s suggestion. 


fectacaget Ri qaare , 
vanat Tal qu esITH AT TAT AA: 
Dvitva -ekatva -dr$au citta rn tat-eva-ajfianam- ucyate, 
etayoryo layo dr stayo-tat-jfianam sa para gatih. 
(Y.V.6-9-418)?? 
That itself is ignorance if either the mind cognises several 


objects at a time or concentrates on one object only. If 
both these modes of the mind dissolve then that is the 
highest exalted state. 

If cancalya (disturbance of mind) is a bandhana 
(bondage) then @kagrata (concentration or focusing) also 
is a bandhana. When these are put an end to, then that is 
liberation. Our usual way of thinking is that Brahman is 
attainable through searching. Till you get the right 
direction that one need to totally drop searching as 
otherwise we will be suffering. The searching mood should 
be undone. The prior state of this searching mood or the 
un-happening or the non occurrence of searching is 
Brahman. What is to be done? LET GO. Stop minding. 
Absence of the careful state, the minding state, the 
focusing state is the Causal state and that is Brahman. 


Tanumanasa is the next stage. 


* QS EZR RW uio Sdemeppaowse, 
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ferarum Aeae fun Sur, 
STA AT TTA ATA HAT TATA. 


vicarana Subhécchabhyam indriyarthesu araktata, 
yatr sa tanutabhavatprocyate tanumanasa. 

(SI.3-9-118)?* 
When after these two states are fully developed in him, he 
abandons the natural desires and his mind is concentrated 
on one object at its will, then it (the mind) is rendered 
lean like Tanu (fine thread) and the third stage is reached, 
On realizing that ananda or happiness is not there in the 
mundane, worldly things one develops detachment, He 
starts his journey towards eternal happiness. In the third 
stage softening of mind takes place and gets into soft 
state. At this stage itself 50% of duhkha would have gone 
and equal amount of sukha would have come. An average 
person frets and fumes, gets confused and confuses 
others, he gets upset and upsets others. The mind of a 
person who is in this stage is a governed or half controlled 
mind. Bhoga is not totally dropped. But it is, tanu manasa 
— mind has become thinner, softer, gentler. 


It is thinning of the crude mind. Since vicara has already 
started and vairagya has set in mind which is calming 
down. The intensity of the unruly forces in the mind has 
visibly come down. He is leisurely and soft. 


94 NOT Dien O ADe esse, 
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Tanu means a diffused mind or reduced speed of the mind 
or the oscillation of the mind or thinning out of the mind 
by a deep practice indicated above. The opposite of 
bruhat is tanu. 


Satvaapatti is the next stage. 


s rer Priser Roarda Aaa, 
weareafst feat: spar acaraferearear. 


bhumika tritayabhyasat cittarthaviratevasat, 
satvatmani sthitih$uddhe satvapattirudahrta. 
(SI.3-9-119)” 
All desires being eliminated from the mind through the 
above three processes, Tatwa Jnana is developed and this 
is the fourth state of Truth. 


Fourth stage is satvaapatti In this stage the mind 
becomes more and more calm and when alone and left to 
himself thoughts do not come at all. Mind gets expanded. 
The thre aspects of jagat being - nama, the sound, roopa, 
the picture and karma, the movement come down. It 
becomes akaashamaatra. 


Whenever mental aberrations come to rest, one reaches a 
stage of satva or soft vibration where the tamasic and 
rajasic fores have come down. Sattvaadhikya has 
increased because of vairagya and  shradha. 
Chittashuddha sthiti or satvasthiti. Just soft vibrations. 


95 RINT SISD NI HPAII, 
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This is also because of the vichara. In fact, the vedantic 
position is that vichara or logic defeats the forces more 
powerfully than the discipline and all that. An absurd idea 
is simply dropped because one is convinced about its 
absurdity. Asamsakti is the next stage. 


«SIT ACSIA THATHATT 3, 
seara na Sr aan aTRIST. 


dasa catustayabhyasat asamsargaphalaya ca, 
rüdhasatvacamatkara prokta asamsakti namika. 
(SI.3-9-120)96 
Beyond these is the fifth state when he disconnects 
himself from all Sankalpas by merging into the blissful 
enjoyment of true Jnana without association with 
objects. Where the aasakti is gone. 


asamshaktii naamika - Lack of interest in the transactions 
or the vairagya sthiti. The different stages or degrees of 
development are being described in these bhoomikas. One 
is much more relaxed. Life is bearable and complaining 
has come down. 


LART TH SPEHTHTCRTq SITCHTRTHRTUIT FSH, 
TAROT Tet Taal TATTA. 


(SI,3-9-121)”” 
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bhümika pamcaka abhyasatvat atmaramataya drdham, 

abhyamtaranam bahyanam padarthanam abhavanat. 
When these five states are fully developed in an 
individual, he is drowned in the bliss of Atma-Jnaana and 
then he loses all affinities for objects. After the ripening of 
these five states and the development of quiescence 
through merging into one's own Self, all perception of 
objects, external and internal, is lost and the person, if at 
all he has any perception of objects, has it only through 
sheer external compulsion. 


padaartha abhhavani - is where one sits quietly not even 
seeing a picture or hearing a sound. In tanumaanasa 
pictures and sounds are thinning out and they do not get 
destroyed where as in padaartha abhaavani, the naama, 
rupa, karma does not appear at all inside the mind. The 
chitta becomes aakaasha maatra. 


You don't see the details of the world with eyes open. 
Drushya has gone and it is only akasha everywhere, very 
casual. One yogi who had done lot of sadhana used to tell 
me that he would recognise people only by their voice; he 
could not see them in flesh and blood. That means he 
may be seeing but, is not taking details at all. The world is 
getting destroyed for him. The sixth stage itself is very 
high wherein he on the way of an avadhoota. 

In this stage one does not cognize objects, sounds, 
thoughts both internally and externally. Even in the 
wakeful state, he does not recognize details. The 
coherence goes when the mind becomes so silent. 
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When the practice intensifies there is no internal pictures 
and sounds also. This is called padaartha abhavani. By 
that time avadhoota sthiti develops in the person. He does 
not even recognise that he is sitting in his house or some 
one's house. Sadaashiva Brahmendra was the only living 
avadhoota that we have heard. 


We, in this world, glorify the concept of sequential 
thinking. According to sage Vasistha, this is a 
defect and not a virtue. But, world does not exist for a 
person who is in the sixth stage. There is nothing for him 
to report. Language fails to come out at this stage. You 
can compare this to a situation in a movie theatre, when 
the picture is projected in a slow motion, so slow that the 
whole picture disintegrates. One sees the parts appear in 
a completely disjointed way and not in unison. This is 
called utter decomposition of the world for a jnaanni - 
hence it is paddrtha abhaavani. 


The seventh one is turiya sthiti. And in the seventh stage 
he just stays and at that stage he is free. The above is 
just to see the levels of highrarchy. Sadhana has to 
happen at the lower levels. 


The first three planes pertain to the realm of sadhana or 
practice as the sense of duality has not been eliminated. 
For this very reason, the three planes together constitute 
the jagrat among the jnaana bhoomis. 


The fourth plane, called svapna stage represents the state 
in which there is immediate cognition of Self. It is not 
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combined with the first three planes which constitute the 
realm of sadhana. 

The fifth plane correspondence to sushupti stage in the 
jnana bhoomis and at this stage, the person gets rid of 
notions of duality and experiences the advaitic state. 


As aforesaid, the first three planes belong to the realm of 
sadhana. In the fourth plane there is immediate 
realization of Self. The planes 5*', 6^ and 7'^ represent 
different levels in the experience of jivan-mukti, liberation- 
in-life. The seventh plane is akin to videha-mukti, 
liberation after separation from body. The distinctions in 
the level of jivanmukti arise on account of the differences 
in the degree of spiritual poise. 


*ock k 


CHAPTER SIX 


PRAHLADOPAKHYANAM 


W: WILL TAKE UP A CHAPTER FROM UPASHAMA 
prakarana from Yogavasistha for our discussion and 
deliberate. The chapter is that of Prahlada. The purpose of 
our study is limited to the saadhana part and we are not 
interested in the story as such. How the text deliberates 
on the aspect of liberation and search for ‘Self’ is more 
important. 


There is an interesting story of Prahlaada who is an 
established Vishnu bhakta and his bhakti, devotion was of 
that order that whenever he thought of the Lord, the Lord 
would appear before him. He notices that his mind is 
absolutely at peace and serene during the hours of 
worship. Subsequent to this he observes that his mind 
getting unsettled — $R srerfaraq Aa: - kircit dolayitam 
manah, mind is disturbed a little. Although he is fine and 
peaceful, there is still unrest in some corner of the mind. 
There is an oscillation and he tries to ask his Master 
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Vishnu for a solution. He was having doubts about 
mystery of creation. Even devotion to God cannot give us 
paramasanti — wxmsmf«q, eternal bliss as there is some 
mystery which does not get solved. In the blank hours 
after pooja, he starts thinking about this status as what is 
"he"? What is the purpose or goal of this life? Such 
questions come to all of us. Imagine the plight of a ataa 
- satvik, a pious man, who is unable to solve doubts about 
the aspect of creation during his leisure hours. 


When Vishnu appears at his call, he puts this question 
before him. Vishnu gives him a solution that he has to do 
atmapariksa - meqa, Self introspection to get rid of this 
type of oscillation of mind and till all questions get 
dissolved. He says. 


adinin AÀ TATA HATA FT 
aaan N farted Taree. 


sarvasambhramasamsSantyai paramaya phalaya ca 


(YV.5-4-49)? 


(The Lord said, "O fearless soul, that which puts an end to 
all delusions ,that which confers on one, the supreme 
good, is attainable only through enquiry which culminates 
in the experience of oneness with Brahman and let this 
kind of enquiry manifest in you") 


2 ABE RoRo, y BORO Poor u 
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Prahlada, may you be endowed with the spirit of enquiry 
till you rest in the infinite Brahman, so that all your 
delusions might come to an end and you may attain the 
highest fruit (blessing).Vishnu, only instructs him to do 
the pariksha, but, he does not give him details. 


Wap feq: at gar exqfas: eren 
padmasana sthitah api muda hyupavisthah adharasane 
stotrapathavidhiprante cimtayamasa cimtaya. 

(Sl.5-4-52)?? 
The Lord had commanded me to continually be engaged 
in enquiry. Hence, I shall engage myself in enquiry into 
the self. After Vishnu's departure Prahlada sits in 
comfortable seat and starts investigation during the stotra 
pathana hours or during pooja. Muda is a significant word 
here which has to be noted. 


stotrapathavidhiprante cimtayamasa cimtaya - He is 
leisurely. One should not worry as to how to do the 
investigation, but should remain relaxed. That is why after 
adherence to karmakaanda ways, you develop a minimal 
leisureliness. The advantage of going through the phase 
of karmakaanda is that, sufficient Fragfe, cittaSuddhi 

happens during that period. Mind is sufficiently disciplined. 
One is trained into soft ways of performance. But sub 
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minimal developments have not yet happened. Prahlada 
decides to do faz, vicāra, enquiry as prescribed by 


Vishnu. 
fong aaka eat a: RaT, 
area maA fea aAA T. 


kimaham tāvadēva syam yah asminbhuvanadambaré 
vacmi gacchami tisthami prayate viharami ca. 

(SI.5-4-54)109 

(What indeed am I, who in this worldly drama speaks, 

goes, stands, exerts and plays about?) 

What am I who vacmi - speaks, gacchami - walks, 

tisthami - stands and prayate — put efforts, viharami — 

move around, functions on this elaborate stage known as 

the world. I should find this out to begin with. 


mani are Taare, 
jagattavadidam naham savrksatrnavirudham, 
yadbahyam jadamatyantam tatsyam kathamaham kila. 
(SI.5-4-55)10! 
(This world, comprising of trees, mountains, grass, etc., is 
not myself. How can I be that which is exterior and 
insentient?) 


0 $mbuo sexu xeo od: 6A NNUS 
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Surely, I am not this world which is outside of me and 
which is inert, composed of trees, shrubs and mountains. 
I cannot be this plant, this tree etc .I am the cognisor, so 
I cannot be those objects which I am cognising. That is 
itself is a good step in locating "I". I cannot be whatever I 
perceive. If I am the perceiver, I am something other than 
the object I perceived. 

tatsyam kathamaham kila - Why I am not this? It is 
because they are jada - inert and inanimate. I am 
consciousness I am animate, I am chetana. Whereas, 
these are all a-chetanas - inanimate. We have discussed 
this earlier. Inanimate has a property that it cannot 
change itself. It is totally governed by Newtonian Laws; it 
is utterly helpless as per the law of inertia. There is not 
even a streak of self manipulation and is impossible and 
unknown in inanimate objects. An object kept in a place 
will remain there for any number of years unless acted 
upon by an external force. But, consciousness can change 
itself. There is an element of flexibility, self manipulation. 
By its own choosing, it can alter itself. That is why 
Prahlaada declares 'how I can be that?" 

MATT qaas fqepcr 
aAa faerat tet AeA. 
asannabhyutthito mükahpavanenaiva visphuran, 


kalenalpena vilayau deho nahamacetanah. 
(SI.5-4-56)!9? 


102 CAA MBC DORBIR IRI, 
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(I am not the inert body which has manifested through 
the action of vayu and which gets destroyed in a short 
period of time.) 

Nor am I the body which was born on account of the 
movement of the life-breath, and which seems to live for 
a very brief moment. 


Next he thinks he may be the body. Since the body is 
short lived, I am not that. The body by itself is a-chetana,. 
A dead person's body is unmovable by itself. So it is 
inanimate. Variation of the system is possible with me. 


HST PNPA HOTA: BIUTOTIT, 
AA: QANE: real ASAI: 
jadaya karnaSaskulya kalpamanah ksanasthaya, 
SUnyakrtihSinyabhavahsabd6 nahamacetanah. 
(Sl.5-4-57):9 
(I am not the inert sound which is perceived by the organ 
of ear momentarily which is of the nature of void and 
which arises from void.) 
I am not sound (word or name or expression) which is 
apprehended by the inert substance known as the ear, 
which is but a momentary movement of air and which is 
devoid of form and devoid of existence. 


Then he takes upon activities of sense organs one by one. 
This is to be assumed. I am not the Sabda, the sound. 


103 ($903 BLOTS, SOIN: F107 O, 
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This is one of the activities of senses. You can listen to 
shabda. You talk through shabda and again this is a- 
chetana. If I was identical to shabda, I should not be able 
to change. But, I can change. It may be an outcome of 
me. This is an important position in Vedanta. In the 
Saankhya philosophy, they have the position, that janya 
janaka sambandha - sre SaF Maes or karya karana 
sambandha — arf «rcr sse, between pursha and prakriti 
is not possible. Purusha is different and prakriti must be 
something independently different. Therefore consciousness 
cannot beget jada, inert object. But, in Vedanta the 
Conciousness is the ultimate cause of the whole universe. 


Sound is a jadavastu. If a light pulse is there, it is of a 
specific frequency. It cannot change by itself. It has to be 
monitored. So I can convert myself into a thing of fixation 
type, with specificities. I can produce a jadavastu. Sound 
is a jadavastu. When I produce a jadavastu, I can be that. 
Therefore jada is also an outcome of the multiple 
possibilities. So chetana has infinite possibilities. Fixing 
oneself repeatedly on a particular thing, it becomes jada. 


AT ANAT NTA WAT AIA ARAN, 
fSGIITRTTSTSHTCHT eat AeA ATA:. 
tvaca ksanavinasinya prapyo aprapyo ayamanyatha, 
citprasadopalabdhatma spar$o nahamacetanah. 
(SI.5-4-58)'% 
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I am not the sense or experience of touch, which is also 
momentary and which is able to function only on account 
of the infinite consciousness. 


Even the spar$a, sense of touch, belongs to this category 
of inanimate. So, I cannot be that. A touch which is 
recognised is once for all jada. I have been responsible for 
the touch. Hence I cannot be that. So, I am more 
fundamental. If indriya vyaaparaas are not there still T 
could produce. The other argument could be my existence 
without sound or touch. Therefore, I cannot be identified 
with vyaapaara. Any scientist should agree to this logic 
and argument. I could produce a vyapaara or I could stay 
without that. I could exist without touch. 


eres TedT Rear qeeirer A Umm, 
vqequi«r Toast TH TW: 
labdhatma jihvaya tuccho lolaksnikasattaya, 
svalpaspamdo dravvyanistho raso nahamacetanah. 

(SI.5-4-59).05 
Nor am I the sense of taste based on the ever changing 
and restless tongue ever devoted to its objects.After 
sparsha, coming to rasa, sense of taste, it is unsteady. It 
means, a taste relished and you drop it. It has a dropping 
quality. So it is chanchala — wavering. It depends upon 

the taste carrying substance. So I am not the rasa. 


O° oues WHO Dine dacosrissxzo0, 
ZF Ror BH Suet THe Seu uod. 
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agaa ertrerrtaanrtsrat:, 
dr$yadar$ayorlinam ksayiksanavinasinoh, 
kevaledrasthari ksinam rupam nahamacetanam. 
(SI.5-4-60)106 
I am not the sense of sight (or form) which too is 
momentary and which is absorbed into the seer. 


I am not the rupam or form also, by the same argument. 
So a big component of the jagat is rejected. While I am 
producing jada entities, but I am not that, because if I 
were that then I should always be only that way. I can 
cognise a picture or stop cognizing the picture. I can exist 
without the work called grasping a picture. One can close 
the eyes and invite a picture. What are the defects of such 
a picture? It gets reabsorbed in my *sr*a*W, mulasvarupa 
Therefore, it is aM - ksanika or momentary. Where from 
the picture comes? What am I before I project a picture? 
When I close my eyes, there is nothing visible. Then that 
state is the pre-state (nothingness). Then you invite a 
tree. So you have created a jada. Can you be equated to 
the tree? No. Because, it can be reabsorbed - kevale 
drasthari ksinam - It is absorbed into the observer. So 
how can I be the picture? These are after positions of me, 
cancelling which I shift back into pre-position. So, I am 
not anything of the jada type of jagat. 


105 DE AIroswcOerho 8089289585, 
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aaa TeSrere am afar afesfewq:, 
erdt FAA STEHT ASAT: 


nasaya gandhajadaya ksayina parikalpitah, 
pelavo niyatakaro gandho nahamacetanah. 
(SI.5-4-61)10” 
Nor am I the sense of smell, which is an imaginary 
creation of the nose and which has an indeterminate form. 
I am not the smell either by the same argument. 


AA amaa: STE SRTTPSIESTHS:, 
gadaa Wars Semen Fst. 


nirmamomananah Santo gatapamcedriyabhramah, 
Suddhacétana évaham kalakalana varjitah. 
(SI.5-4-62)108 
(I am indeed pure consciousness, bereft of the illusory 
five sense-perceptions, without the notion ‘mine’, without 
mentation, conception and imagination.) 


Hence, I am devoid of all these imaginary qualities. I have 
nothing whatsoever to do with the functions of these 
senses. I am pure consciousness. I am peace beyond 
thought. 


I am minus of the activities of roopa, rasa etc. When one 
penetrates to see what is thinking, it is replica of the 
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indriya vyaapaara inside. Thinking is nothing but shabda 
formation or drushya formation. It is only inner talking or 
inviting pictures. Whatever the bahir indriyas or sense 
organs do in the world outside, if it is done inside, it is 
aata, manóvyapara. So it is nothing but efexaerrarz, 
indriyavyapara, without the aid of the indriyaas. A 
duplicate, a replica, a YH, suksma, subtle version, also 
called as ad-ATat, tanmatra, (mind is indriyatanmatra), a 
subtler version of the pancha jnaanendriyas (sense 
organs), which the body is provided with. 
nirmamomananah $anto — a peaceful state without 
activities. Just because pictures have vanished, you are 
still not at peace, since the tendency of the urge to know, 
keeps us haunting all the time. The urge to do any activity 
is chetyonmukhata. That is the main suffering inside. One 
is in the questioning mood, the searching mood most of 
the time. We keep on searching. That is the subtlest 
version of human suffering which is chetyonmukhata. If 
you can recognise it and drop the folly then it is MUKTI 
(liberation). Absolutely effortless and no toiling state is 
aananda. Dukha is efforting, labouring and toiling. 
Vyaapaara is duhkha. Minus that is aananda. It is as 
simple as that. (SI.5-4-63)!” 


era Sia AAA ASAT ATA: , 
AAA ATG HATA AAAS: 
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cetyavarjitacinmatram ahameva avabhasakah, 
sabahyabhyantara vyapi niskalamalasanmayah. 


I am the all pervading reality which is devoid of objectivity 
and therefore precepts and concepts. I am pure 
consciousness. It is by this consciousness that all things, 
from a little pot to the mighty sun, are perceived. 


After these deliberations, Prahlada comes to a big 
conclusion and ponders over thus. What am I? I am Cit 
transformed into the details of the world called cetya. The 
preposition of cetya is cit. So cetya varjita - before the 
formation of thought takes place, I am nothing but 
cinmatram. The locus is gone, when pin pointing is 
dropped. 


For example when I see, you, my citta has gone there. I 
have localised myself. The truth is, I have become ‘you’. I 
have become the other person. Every picture I see is my 
chetana only which is all pervasive and without any 
confinement. My citta, which is sarvavyaapi (all pervasive) 
cetana vibrates in resonance with the other person's body. 
I become you when I see you. Every seeing is becoming, 
vibrating in parallel resonance at that centre. I can 
withdraw the resonance in vibration. That is MUKTI. When 
I do not vibrate in resonance with the things around me, I 
am at peace with me and fine. 


Although the world exists, I stop vibrating, that is all. So 
cit, my consciousness, is everywhere. It is not one's 
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inside. That is why, when I see you. I can at once 
recognise you as I am able to become ‘you’. 


sabahyabhyantara vyapi niskalamalasanmayah - niskala — 
no locacalisation, amala —pure, sanmayah - chinmaatra. 

So, I am pure consciousness. Now after he discovers this, 
Prahlaada wonders and says Ah! I have got it, I have got it! 


This looks to be a simple study, but it is a tremendous 
study. It can simply reshuffle your values and tells what 
you really are! We think this deep involvement in doing all 
these activities is a must for all of us to live. But shaastra 
shows you that you are a pure stuff. That is why this 
exclamation on the part of Prahlaada. 


We get this similar expression in Taittiriya Upanishad also. 
In Ananda Meemaamsa the Rishi dances in excitement. "I 
do not want to rejoice over something else; I rejoice over 
myself. I am wonderful". 'O Wonderful, O Wonderful'. 
‘Ha-a-a-vu, ha-a-a-vu, ha-a-a-vu' 
One goes on making sounds like this; that is, ecstasy is 
boundless; make any sound because one does not know 
how to express ecstasy! 
Aham annam, Aham annam, Aham annam. 
Aham annaado Aham annaado Aham annaadah. 


‘I am the eater of food; I am also the food that is eaten 
because this ‘I’ is sitting in the food also. I am the eater 
of the food; I eat myself as the food.’ These are 
Upanishadic statements. These are ecstasies of great 
Masters of yore. This is something wonderful to hear for 
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everyone who would like to meditate for the sake of the 
realisation of Brahman. 


It was similar wonder like when Archimedes, forgetting 
that he is nude, wonders, that he got the answer to the 
King's problem - says eureka, eureka — I found it and runs 
to the street. 


fatfaeq Rama wer areata sé: 
a idanim smrtam satyametattadakhilam maya, 
nirvikalpa cidabhasa e$a atmasi sarvagah. 
(SI.5-4-64)!10 
Ah, I now recollect the truth that I am the Self which is 
omnipresent, in which there is no conceptualisation. 


Prahlaada says, Oh! I know! I have found that: I am 
nirvikalpa — I am changeless. I am without the vikalpa — 
without formation of roopa, shabda, etc. Cinmatra means 
mere awakeness, consciousness, nothingness, mereness 
but not having any «a7, laksana, attribute of the indriya 
vyaapaara type. This whole world is nothing but the 
appearance of my own cinmatra. Hence it is Cidabhasa. 


e$a atmasi sarvagah - I am everywhere. 


One of you, the other day was asking me, a question as to 
what is diffusion and how to culture diffusion? Shastra 


NO e queneo x, do xizsbessusoo morn, 
NATEO, wow DISTA DRENE. 
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says, our swaroopa is diffusion. I am everywhere, but 
when I see entities, I become this small, this small and 
pick up the laksana available here in the present (Shastriji 
demonstrating by hand). Otherwise I am everywhere. I am 
kevala caitanya, pure consciousness. I have not become 
anything of the roopa, shabda type when I am not taking 
details. Therefore, I am pure caitanya. Since there is no 
effort and transformation, I am pure, happy Self. Why 
don't we get that feel always? Even if object formation is 
not there, we will be in the state of cetyonmukhata. There 
is a small movement in all of us. That is mrama 
pranavyapara. So even wmi, pranaspamdana, 
vibration of vital force has to quieten, then only it is Atma. 
It is difficult for sadhana, but for appreciation of this 
position, it makes very good study. 

If you try to read between the lines, when sound is not 
produced and roopa is not formed, I must be fine. Isn't it! 
No, there is still a pranavyapara! Suppose I am clever 
enough to avoid picture and sound, I am still in the 
spandana phase (chetyonmukhata phase). To the extent 
the measure of this mere general activity decreases, the 
measure of joy increases. In a virtuous person it will be 
like this way — He will be for a majority of time in the 
general version of the specialised activity, not coming 
under any indiryavyapara like seeing, listening etc. It is a 
mere vyaapaara. This is the first phase of growth. Then 
one has to keep telling oneself that even this general 
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vyapara is not necessary. Then that general vyapara 
calms and starts coming down. 


Till now, we encouraged the evil quality in us which had 
become natural tendency. One will realise now that, he 
has become a different person. One will say to oneself 
that he will not allow the pranavyapara going. He starts 
settling down. Then the joy of bliss, the comfort, the 
relaxation comes to him. Every cell starts vibrating in 
resonance. This arafa, anadyavidya or the qa afan, 
müla avidya, the general pranavyapara is the main culprit. 


Vedanta says that it is not necessary for you to stay in the 
moola avidya phase. In nidra, deep sleep, one did not 
have the praana vyaapara of the visible type and that is 
also a coming and going type of thing. It is, in a sense, a 
perishable thing because praana can be manipulated. First 
of all, you have to kill the forces at the argument level 
itself, so that saadhana is possible. The forces have to die 
down by suggestion and implementation. That is the 
vedantic contribution. The whole world is of the opinion 
that one has to be active and thinking for achieving 
happiness. Vedanta says it is not necessary. Nirvikalpa is a 
good adjective for explaining this phase. (SI.5-4-65)!!! 


RAUA add Aa Wweven:, 
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mayi eva cetaneneme sarve ghatapatadayah, 
suryamta avabhasamte dipenottamatejasa. 
It is by that ‘Self’ that all the senses and their experiences 
are made possible, for it is the inner light. It is because of 
that inner light that these objects acquire their apparent 
substantiality. 


Prahlada concludes that he is becoming all the objects as 
they get existence because of his projection of them right 
up to the Sun. I conceive and cognise the sun, therefore 
the sun is there. ghatapatadayah - all x, y, z objects. All 
these objects originate in my mind due to my creation. It 
is difficult to say that all this is born of me. But, we can 
apply the argument internally and note that we can create 
anything. I can create a sun in the dream! But, Katha 
Upanishad declares that: 


TTA Gat ATS Te TH 
srar aa ma pana: 
TAT SITRTTTWIÉT AA TT 
mar «atas fawrta. 
(Ka.upa.2-2-15)!? 
na tatra suryo bhati na camdra tarakam 
nema vidyuto bhanti kutoyamagnih 


2 3 dz xeokeer yd N tog, mews 
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tameva bhantamanubhati sarvam 
tasya bhasa sarvamidam vibhati. 


(There the sun shines not and the moon has no splendor 
and the stars are blind; there these lightnings flash not, 
how then shall burn this earthly fire? All that shines is but 
the shadow of this shining — of Self; this entire universe is 
effulgent with his light) 


In that world of self illumination, there is no Sun. How did 
the object become visible? Under the illumination of Atma, 
the sun and hence all other objects get illuminated. I can 
become any type of object in the roopa or shabda format. 
Indriya vyapara of all types is possible. Shankara in his 
bhashya opines as: 


qa wrar seat ede Battle AMNA. 
tasyaiva bhasa diptya sarvamidam süryadi vibhati, 
SX WOO QU, Zaro BIT AD O23. 


suryamta avabhasamte dipenottamatejasa.- So,Prahlada 
says that he is light itself, brilliance itself. 


aft wa uar: coeds faf afer qur, 
THAT: THIN AAT HTT HA: . 
(SI.5-4-66)!? 
mayi eva etah sphuratiha vicitra indriya vr ttayah, 
tejasantah prakaséna yathagnikanapamktayah. 
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Because it is formless and because it is the cause of all 
effects, this universe has arisen in it, with all its diversity 
All the indriya vyaaparas that everybody constantly do are 
all projected from me.tejasantah prakaséna - by the tejas, 
radiance that is inside me, by my property of creative 
power - agnikanapamktayah. 


ARR seared aft ATER, 
Wurm Fw semp fud. 


virimcisadanatpare kalpanteapi aharatpadam, 
prasartyeva me rüpam adyapi na nivartate. 

(SI.5-4-67)! ^ 
It alone is the cause of the manifestation of the trinity - 
Brahma the creator (Virinchi is Brahma), Vishnu the 
preserver and Siva the redeemer; But, IT is itself not the 
cause. Prahlada got such an expansion that he could only 
say that he could see the unlimited space and all the 
worlds are his projection. They exist because of his taking 
note of them. 


When you sit for meditation, you are not comfortable on 
the first day because in spite of your closing the eyes and 
not cognisiing the world, there is movement inside with 
pictures and sounds. Suppose you drop them, then the 
real saadhana starts. You should sit like a child. You need 
to have conviction that nothing could bother you. Nothing 


H^ NOOIT Foose OS eucZu», 
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should exite you. It is not your natural dharma. It is your 
aaropita, super imposed dharma. Slowly things begin to 
calm down. On that day, you begin to see all 
pervasiveness around you. Diffusion results when 
specification does not happen. It is the negative way of 
putting. 


sra THTERTGTd HA FATA ET: 
sra ed HPACa fiereiieeqe qr AA. 


ayam namahamityantahakuto niravalambanah, 
aparyantakrteresa kilasitsvalpata mama. 
(SI.5-4-68)! ^ 
(When my being is unbounded and unconditioned, how 
could there be the limited identification caused by the 
notion ‘I’) 
My true nature is not this small ‘I’, the cognizing ‘I’ 
(chetyonmukhata person is not me). I am just expansive 
and so the lower ‘I’ does not exist now at all. Lower ‘I’ 
corresponds to the focusing state. Bigger "I" is adond} 
sarvavyapi, all pervasive. Smaller "I" is a struggling 
person and is in duhkha sthaana. Not encouraging the 
lower I should be the sadhana inside. Diffusion happens 
by discouraging the focusing attitude. Negating finiteness 
is the only way of understanding infinity. Moment you 
make effort to know infinity, you are already reducing it to 


115 e5030 MARWBWGH: Boe AITOR, 
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finiteness. Getting involved in the searching phase is the 
opposite of diffusion. Letting go is the one that guides you 
to diffusion. Shankara while defining Brahman uses the 
three phrases as follows: 


suksmatva, niravayatva, sarva vyapakatva. 
AS, KD QOHOWS, ANE THES. 


e suksmatva is undifferentiated or subtle or atomic. 

e Niravayatva means having no contours or edges as 
objects have, no khandatwa. Anything in the world 
has edges. Not having edges means it is everywhere. 
Not having contours is aatma. 

e Uniformly spread stuff is sarvapyapakatwa. A pure 
aatmic state. In the words, Satyam jnanam anantam 
brahma. Ananta is not to be thought of. It has to 
happen. 

aparyantakrteresa  kilasitsvalpata mama - Prahlada 

wonders that he unnecessarily took to searching, getting 

details of objects by inviting this viewing "I". 

ata AAS TAT TTT, 
gad Rrach of: safe aftr dfe. 
(SI.5-4-69)!!6 
anamta anamda sambhoga pardpasamasalini, 
Suddhéyam cinmayi drstih jayati akhila drastisu. 
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(Infinite blissful experience, extremely tranquil and pure. 
Prevails over all perceptions.) 

This pure chinmaatratwa is my true nature. What a pity 
that I had forgotten all these years! 


STA HTITSTCOITA AAA HAA. 
TAFATTSITT CD CHI. 


sarvabhavantarasthaya cetyamuktacidatmane. 
pratyakcétanarupaya mahyameva namonamah. 
(SI.5-4-70)!7 
(My salutation to Myself who is one with all existence, 
who is bereft of change, the object and who is innermost 
consciousness.) 
Now he becomes reverential, that he should prostrate 
before God. Till now he was Vishnu Bhakta. Now he 
begins to prostrate to the Rema ferfq, cinmatra sthiti. 
Sarvabhavantarasthaya - in all these things, the hidden 
one — the substratum. 
Cétyamuktacidatmané - You are Cit minus this 
transformed state of cétya. 
pratyakcétanarupaya mahyameva namonamah - Pratayak 
means inside, chetana is a pure stuff. Oh, this all 
pervasive non-doing, pure Me — salutations to you!! 


ARa: sre: varese Afia, 
uc BAS RTOAQOD wes Tog wey Ne. 
DS SCSNOMMOD DEDI Wuetuu:. 
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vicitrahsaktayah svacchasamaya nirvikaraya 
cita krivamté paraya kalamkamalamuktaya. 
(Sl.5-4-71)!8 
All these activities, forms, general vyaapaaras and 
everything, are coming out of the pure stuff. 


There is a proof for the above statement. Suppose you are 
relaxed, calm and quiet and there is no activity. A thought 
comes or a stroke of anxiety spring up. Where from it 
originated? How did the activity spring up? What was the 
source? It is a no-activity state. This activity has come 
from a prior position which is an ocean of silence. This is 
the missing element in physics. They do not know where 
this energy is from. My answer to them is here is a proof 
for the missing region of science. Activity is born of the 
previous silence state and gets back into the same - 
Utptadyante, vileeyante, serere, fase. The whole 
universe is projected and absorbed. So the Vedantic 
model can explain the universe. 


Q. Is this state of silence called Hiranyagarbha? 

A. Hiryangarbha, though correct in a way, is not the 
ultimate position. It is the penultimate position. There is 
still a very small spandana or vibration. A jnani outgrows 
Hiranyagarbha. Hiranyagarbha is a very expansive state 
with a gentle spandana and is the penultimate position. 
This you can call as avyakruta or hiranyagarbha or the 


NS Aus; ZüOh: Byram AADI, 
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bija of the srusti (creation) and all that. When the severity 
of vibration is sufficiently brought down and therefore a 
very big expansion takes place, we call it, avyakruta. If 
this also sinks into immeasurable space, then it is 
swaroopa. Hiranyagarbha is still a part of creation, A jnani 
goes beyond hiranyagarbha. In Hiryanagarbha there is still 
a spandana which is the bija or seed of all the details. 


Q: Could Jnani be one of those spandanas? 

A: jnani dissolves even that spandana. First of all in the 
fitness of things, he should identify. There is one identity 
and that is in the soft state. But jnani works beyond. He 
rejects the participation with the universe even to the 
level of Hiranyagarbha. 


In fact there is a sloka in Yogavasishta which is terrifying! 
A question arises as to what is Self, when you go beyond 
Brahma, Vishnu and Iswara. These trinities are toiling to 
some extent. One for creating, one for sustaining and one 
for dissolution. Looking at them, the jnani says "poor 
fellows, they are still caught up" They are worthy of our 
compassion as per the jnaani. But, the level of 
hiranyagarbha is a holy level. Each higher being in the 
cosmic structure, is hundred times more in Aananda due 
to the stretch he is having. Slowness and expansion 
qualities are continuously increasing as we go up in the 
hierarchy. This is enumerated well in Taittriya Upanishad 
while dealing in the levels of samadhaana, equanimity of 
man, devaas, Indra, Trinities, etc. Less of vega or speed 
and more of expansion is our measure stick. The 
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maximum level of expansion is of Brahman. He is in satta 

samanya koti. Not even pulse of movement whatsoever. 

We should take this in the Calculus language. Otherwise 

how can one come back when he goes into samadhi? 
aat sfa STATA: AT See: 

Ra: dafra: ermqarafsrerd. 
kalatrayam upēkśiņyā hinayah cētya bandhanaih, 
citah cétyamupéksitryah samataivavasisyaté. 

(SI.5-4-72):? 
(When the three periods of time, past, present and future 
are ignored, when the bondage caused by the chetya, 
object, is erased, when the object itself is totally un- 
cognised, there is only the residual equanimity.) 


kalatrayam upeksinya - Present, past and future are gone. 
hinayah cetya bandhanaih — Cit got liberated from the 
limitations of becoming cetya. 

citah cétyamupéksitryah - This cit, minus the cétya, the 
corruption, samataiva avasisyate — then that state of 
samata only remains — undifferentiated state. 


ar fe ararmreramq snrarfaa maA, 
qea Raita sade frst. 


(SI.5-4-73)'7° 
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sa hi vacamagamyatvat asattamiva sasvatim, 
nairatmya siddhamtadasam upayateva tisthati. 

(Sl.5-4-73)?! 

(Since that state is beyond description of words, it is as 

though non-existent. It is identical with the state where 

there is no self, as it were.) 

sa hi vacamagamyatvat — What is that state? How can you 

describe that state? It is beyond words. The moment you 

think of sitting quiet, it is difficult even to describe that 

state. You have no positive description for consciousness. 

That is — not this, not this — is the best definition of 

Brahman. Shankara says that satyam, jnanam, anantam 

Brahma is an approximate definition of Brahman, because 

there is no positive lakshana for brahman. Absence of all 

that you can describe is svaroopa. 

$grdTg r3: Haat Prarateray Aet:, 
ar R a scatterer Wear Terr. 
thanihamayaih amtarya cidavalita malaih, 
sa hi na utpatitumsakta pasabaddhéva paksine. 

(SI.5-4-74)17 

(When chit, Consciousness, is tainted by desire, hatred, 

etc., it is not able to get liberated like the bird bound by 

fetters.) 
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Iha is desire. Heya upadeya - desire and hate. 
thanthamayaih — man is full of that quality. We are 
continuously selecting and rejecting. This is called raga, 
dwesha, heya-upaadeya, ishta-anistatha. If you can stop 
this inner dialogue, the commentator inside, you are a 
MUKTA. We always classify things as good or bad, likeable 
and dislikeable, beautiful or ugly. This is the nonstop 
internal dialogue. What is the way out? Stopping this itself 
is a maha saadhana. Ten days of this type of saadhana 
you can come to a neutral state. The inner dialogue has 
become almost a second nature for man. Unknowingly he 
is doing it like a — paSabaddhéva paksiné - like a bird in 
the cage or a bird tied to a loop, the person moves about 
in this universe. 


Pal AAT Sader UIS: 
aafaa erat AAA TT. 
icchadvésa samutthena dvamdvamohéna jantavah, 
dharavivaralagnanam kitanam samatam gatah. 

(Sl.5-4-75)!3 
(Human beings because of the delusion caused by the 
pairs of opposites like desire and aversion, become in- 
distinguishable like creatures thriving in the holes of 
earth) 


What a tragedy? We are caught continuously by iccha 
dve$a - desire and hatred, raga and dwesha, attraction 


(7 eupdes BIDR dodsesSeN ws, 
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and repulsion, pair of opposites, kitanam samatam gatah - 
caught up in a hole like a worm. 


aad STE TA He afar Parent, 
arate ce Fro fA ser arg. 


atmane astu namo mahyam avicchinna cidatmane, 
lokalokamane deva cirena adhikato asmi aham. 
(SI.5-4-76)^* 
(I salute the expansive, unbounded consciousness, which 
is my Self. A jewel of this and the transcendental world 
you are, O God, I have realized the Truth after a long 
time.) 


Once again salutations to this pure stuff inside me. 
avicchinna cidatmane - means without division — a- 
khanda. Divisioning is creating objects, pictures and 


sounds - viksipti (faferfa). 


lokalokamane cirena adhikato asmi aham - Oh! I 
discovered myself this pure God after a long time. I got 
my true nature. In Vedanta, names of Vishnu, Iswara, etc 
are not mentioned anywhere. Even a student comes to a 
teacher and asks: Ñas qest year - aupanisadam 


purusam prcchami. 


I am interested in that purusha as enunciated in the 
Upanishads. I am not interested in other gods. We are 


Fes eie ex» DRADE emu SONG 
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only interested in the consciousness which can become 
anything. If it does not become anything, it is pure and 
resting. That is the source of this universe. 


ANRA create sare rer F, 
s«garRr faeere ae mq. 
paramrstosi labdhosi proditosyaciraya ca, 

uddhrtosi vikalpebhyo yosi sosi namostute. 
(Sl.5-4-77):? 
(I have reflected upon you, attained you, realised your 
ultimate form, understood you distinctively from imaginary 
entities and my salutations to you who is of such nature.) 
vikalpebhyo uddhrtosi — I have got lift from this, vikalpa 
(after position) once again salutation to me. 
amaA TAT TAT nr. 

(SI.5-4-78) 7 
mahyam tubhyam anantaya tubhyam mahyamsivatmané, 
namo devadhidevaya paraya paramatmane. 
(Salutations to my Self who is infinite. Salutations to you, 


the auspicious Being. Salutations to God of Gods, to the 
Supreme Self) 


1? goes seen och deos ooo 2g, 
MG Seer DESL, COCA BOCA Hoes 3e. 
e BBO DRO SUNOS soo suo Samos we, 
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I can call IT, the pure stuff, mahyan as I can call IT 
tubhyam. Thinking about Vishnu it is tubhyam. Thinking of 
me is mahyam. Anantaya - both of us are limitless. 

namo devadhidevaya paraya paramatmane - Oh you are the 
God of the gods. You are the supreme, salutations to you!! 


fas aft R « smit eg aft «uq, 
Tit: At aaaea: mq su feum. 


tisthan api hi na asino gacchan api na gacchati, 
Samtah api vyavaharasthah kurvan api na lipyate. 

(SI.5-4-80)! 

(Though he remains standing, he is not there. Though he 

moves, he moves not. Though calm, he is active. Though 

acting, he is untainted.) 

We give definitions in various ways. What is the Atma? I 

am stationary and I am working there. 

Even when IT is in the functioning stage, it has not lost its 

Brahma-hood. Co-existence is possible. Like the famous 


mantra: 
quier Wares was srafsremd. 


pürnasya pürnamadaya pürnameva avasisyaté. 
BOOTH, WOLDS WIOTIOOH Store HOTT. 


Even after a big slice is taken out of the terrible infinity, a 
big slice still remains. It is a valuable point for saadhaka. I 


nee SRT OS & N eate RED ea nu, 
S903: OY Secr: DOSED OH HOUSE. 


Prahladopakhyanam 189 


could come to a level where even while I am doing any 
number of activities, as they are happening so distant as it 
were; my silence is not affected at all. This is a growth 
that a person in vyavahara has to have. Ex. Janaka’s way, 
Janaka was a jeevanmukta. He could rule kingdom even 
after attainment of Brahmajnana. Most of him is resting in 
Self. Whereas, at the indriya level he can perform. If you 
are silent and expansive inside, amount of work that you 
do outside is of no concern at all. The indriya vyapara is 
not affecting me at all. 


gaa afany ada zfd aa . 
indriyani indriyarthesu vartanta iti dharayan. 
BD oors LDPE BSED BI goo». 


There is a stimulus, there is a response. I am not doing 
anything but remain quiet and fine. My balanced state of 
mind is not at all upset by this doing. That is the way in 
which jeevanmuktas or people who have got this trick do 
their profession as doing the obligation warrants them. 
This is called the phase of co existence. If you just relax, 
a little more, it is a wonderful position. World will be 
different to us, complaining stops. (SI.5-4-90)'8 


SETSTSTHRTSSI TF MTT TAT, 
sa Tala TA Sa ETHTETG. 
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jayaproddhamarakara jaya Samtiparayana, 

jaya sarvagamatita jaya sarvagamaspada. 
Jaya means praise, hail. Having realised the aatman 
Prahlada goes on to praise the Purusha in many ways. 


ald dfe Tera: AET, 
Afara uaria enarrat. 
iti sarcitayanneva prahladah paraviraha, 
nirvikalpaparananda samadhim samupayayau. 
(SI.5-4-92)'? 
iti samcitayanneva - Now it is a deep flash, thinking in this 
way Prahalada, must have touched the state of satta 
samanya koti and reached steadiness state. When a 
steady state is reached, there is nothing to come back 
from it. The larger the expansion of the shell, the lesser 
the time it takes for steadiness. Prahalada touched that 
state because of the chittashudhi he had attained in 
Mahaa Samadhi. 


Afaa carder: frarfda gari, 
nirvikalpa samadhisthah citrarpita ivababhau, 


pamcavarsasahasrani pinamsotisthadekadrk. 
(SI.5-4-93) 1° 
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citrarpita ivababhau - In nirvikalpa samaadhi, the whole 
body became steady like a picture. Pancha varsha sahasra 
- This is fear causing and is impossible is our position. 
How blood cannot coagulate if somebody is in that state 
for 15000 years! We have to humbly accept shaastra 
vaakya in this context. Chudala supports this; 


aaa fqSq Aq Aaa Hed snm TATA, 
dq Heated aaa: aerated Teara:. 
sarvathatmani tisthet cet tyaktva 
urdhva adho gamagamau, 
tat jantorhiyatevyadhih antarmaruta rodhatah. 
(YV 6-9-81)P! 
(If prana remains in all circumstances within the body, 
abandoning all upward and downward movements, the 
diseases of the person perish, since prana is totally 
restricted within.) 


There is a wear and tear in us because of nonstop up and 
down movement of breath. tyakta ürdhva adho 
gamagamau - Supposing you can suspend this up and 
down movement, tat jantorhiyate vyadhih - then all your 
disease goes, meaning that you become everlasting. 


What is the programme? The up and down movement in 
us is suspended. What are we? This pranic movement — so 
there is wear and tear. Suppose you can do a mahaa 


“BREDA SHB Uses’ zs» WOGF Gwe nien», 
3a WRC oC ONS Ca, YDD OS. 
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kumbhana and suspend that movement (antar marnta 
rodhata) then aging stops. 


antarmaruta rodhatahtisthet tadaa jantorhiyate vyadhih — 
a terrible dreadful conclusion in Chudala Upakhyana and 
Bhushunda Upakhjana. I cannot agree - I cannot 
disagree. That s why, when I talk of Vedanta, being a 
careful scientist, I do not touch creation at all, for want of 
proof. But, so for as ananda chintana is concerned, I can 
prove it in two minutes and convince you. Let us treat 
creation aspect reverentially. The whole Yogavasishta is 
full of such anecdotes which are difficult to digest. 


Q. How is it that this has become a part of Valmiki 
Ramayana? 

A. I do not know. Somebody in his anxiety to get fame 
might have tagged this with Ramayana. Shankara has not 
quoted a single line from  Yogavasishta, whereas, 
Vidyaranya profusely quotes the text in Jeevanmukti 
Viveka. Virtually every second line in the book there is a 
quotation from Yoga- vasishta. Should we say that the 
text is in the time between Shankara and Vidyaranya, or 
we say may be Shankara had his own way of putting 
Vedanta not depending upon texts other than Upanishads. 
Yogavasishta has much more slokas than in Ramayana 
itself. 


We would be more concerned with the wisdom than 
history. At the sravana level one may feel that 
Yogavasishta is repetitive and jarring, but if one goes to 
the manana phase after exposure to vedantic ideas, then 
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the book may be of immense help. Manana is a long 
drawn programme before nididhyasa. Nididhyasa is 
crystallising the idea concluded in the manana process 
and settling down to experience. 


Extremely contrary to our conviction, here is a shastra 
which says that you are a non doer. Happiness does not 
lie in involvement. Happiness does not lie in object and 
sense organs and indriya making a contact,. But we are 
bound to that thinking and it looks seemingly happiness 
lies there. On deeper probe, you realise that this contact 
was only an agency in giving you a state of happiness and 
that state of mind is an empty state of mind. A life time 
conviction is shattered in one stroke. The logic of Vedanta 
is so powerful, even scientist cannot help appreciating it. 
It is so correct that one has to agree. That is what 
happened to me. 


KKK 


CHAPTER SEVEN 


BHUSUN D OPAKHYANAM 


H ERE IS A CHAPTER WHICH SHOWS THE GROWTH OF 
spiritual level until one touches nirvana levels in the 
path of sadhana or even attain the state of jeevanmukti 
Jeevanmukti is a concession to the position of nirvana. 
When a jeevanmukta winds up, whatever is the state of 
self or soul is nirvana, or liberation, never to get into the 
cycle of birth and death as sampradaya puts it. Of course 
I have an extreme view of mukti, being daring and radical. 
I would say why we should even bother or think about 
mukti or think of coming out of the cycle of life and death! 


Suppose I am always comfortable with this body with its 
limitations, a position where there is no reason for me to 
complain, any time of the day with friends, without friends 
in ekaanta (solitude or seclusion), in ailments and neglect, 
with bodily difficulties, no burden of time on me, then why 
should I think of closing myself? Whatever may be the 
environment in which one is placed, if one is happy, he is 
a mukta. This is itself mukti. This is what I want to 
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encourage. Think about this seriously. Do you require 
mukti in the classic definition way! A special condition of 
death and no birth situation is called for if one is having a 
slightest complaint here. Suppose one is very comfortable 
in this world and is possible for him not to have the end in 
the classical way and then what is the problem? That was 
Bhushunda, the crow, who was a Brahmajnaani. We will 
now try to know a little more. Here is the brief story of 
Bhushunda as narrated by sage Vasishtha. 


Sage Vasishtha - I once heard a great sage's discussion 
on an ancient story of long-lived beings. On a tree in a far 
away distant land dwells a crow known as Bhusunda, free 
from attraction and aversion. He has lived longer than any 
I know. Inspired at hearing Bhusunda's story I set out to 
meet him personally. Bhusunda had lived many world- 
cycles. It was incredible to be in his presence. He had 
perfect memory of ages gone by, free from 'I-Ness'. He 
was a friend to one and all. He remained silent unless 
needed to speak 


Meeting Bhusunda - I humbly approached this ancient 
one. He recognized me instantly as sage Vasishtha. 
Explaining the purpose of my visit I asked for his wisdom 
to my questions. I wanted to know a little more about him 
as to how long he had lived and its secret, important things 
about ages past, and what was ordained about his life. 


Bhusunda's Reply - Listen attentively to the story I 
narrate. Tt will destroy the sins of all who listen. Very long 
ago a female deity existed who had for her vehicle a 
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powerful crow. The crow mated with other crows and had 
many off springs. I was born as one of the little crows. 
We approached our wise father one day for his sagacious 
council and guidance. The female deity had already 
instructed us on self-knowledge and the way to liberation. 
We practiced and attained both of them. We wished to 
know where best to dwell. In accordance with our father's 
instructions we came to this tree, making this as our 
abode. Ages have passed, my brothers have left, all 
ascending to the heavenly realm. Through ages of time I 
continue to dwell here. I remain established and 
immersed in the self, ever content with whatever comes 
naturally and cheerful under all conditions or calamities 
having abandoned vain and self-centered activity. Useless 
activities drain body and mind. Anxiety is a great drain 
and thus one has to abandon it. You can do this if you 
avoid seeking anything but accepting things that which 
comes naturally. 


Shastiji - Bhushunda outlives Hiranyagarbha’s (the 
Creator) life! Every mukta should end the cycle during 
pralaya (the dooms day), as Hiranyagarbha winds up at 
pralaya. Then, a new creation happens — (aa qd?reTTq, 
yathà pürvam akalpayat) — just as the world was before 
pralaya. But here is a crow named Bhushunda which 
outlives the aaaf, srstikarta the Creator. The explanation 
detailing as to the eternal living of Bhushunda is a big 
chapter of more than thirty pages in Yogavasistha. You 
have a series of shocks and surprises in this chapter. 
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The pointed question that sage Vasishtha asks is: 

"Why is that you keep on living even after the time has 
elapsed and what you gain out of it? Why don't you wind 
up?" 

Bhushunda says - "I don't know. At that time when even 
Hiranyagarbha is winding up, I get a special vaasana or 
desire without my knowledge. If it is ja/a-pra/aya, I get 
the vasana of the opposite force and do dhaarana on that 
and outdo the effect of ja/a-pralaya. If there is agni- 
pralaya, I take an opposite dca, tatva. If there is vaayu- 
pralaya, I become the mountain which cannot be moved 
by anything. Those forces come to me without my volition 
and magnifies and I hold on to them. The forces of the 
pralaya cannot touch me." 


When asked by the sage as to why he does that and why 
that asakti (interest) spring up in him, the answer is that 
he does not know. 


sapere R qetear mah, 
AAMT 4 ATT maA TA: 


brahmanniyatiresa hi durlamghya parame$vari, 
mayedr$ena vai bhavyambhavamanyaiscatadrsaih. 
(6-1-142)? 
'O' knower of Brahman, this is due to the Cosmic Will set 
in motion by the Supreme God and cannot be 
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transgressed. I have to contemplate the way I do. Others 
contemplate in a different way. 


brahmanniyatirésa hi durlamghyà pàramesvari Does that 
mean that you are bound by a vaasana? No! I am 
liberated. I don't know why it happens. It is a cosmic law. 
But that sankalpa comes from somewhere and enters my 
system. But, I am not fond of anything. I have no 
vasanaas whatsoever. 


«T A aR aes wfaqerr, 
TIM qq Tae erar:uw fasi. 


na Sakyate calayitum ava$yam bhavitavyata, 
tadyatha tat tathaitaddi svabhavaihiesa niScayah. 
(SI.6-1-143)!? 


That which has to happen cannot be made to alter the 
course. This is the way of nature. svabhavaihiésa niscayah 
- Whatever has to happen, ultimately happens. 


Here, one has to ponder. Are we not talking in terms of a 
mechanical universe could be anybody's objection as there 
is no volition or freedom or consciousness. Both are 
accommodated here. It is a strange story. Outcome of the 
story is that even Bhushunda is not liberated as he has a 
vasana that enters at that time without his knowledge and 
he does the necessary changes though he is not 
interested in holding on. He is again on the top of a new 
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tree created for him. Each time he is stationed at the top 
of a tree by his sankalpa, and he declares that he stays 
there in ‘Self’. 


So one need not die! Look at the subtleties involved and 
the courage of the Indian thinker. There is a clash in a 
way, but it is accommodated. There is an objection and 
there is an answer within the objection. 


When you do sadhana sitting on a sofa at home without 
inviting a problem or thought, then you should not have any 
difficulty or problem. Two hours of sitting should not be a 
problem. What is lacking in one in terms of mukti? Mukti is 
not to be sought after. If chitta could be that much empty, 
what is the problem even for us! Of course, praana 
samaadhaana needs to happen. But, a growth to this level 
could be remarkable. We could also live in 'Self' like 
Bhushunda. 


However, I have a very rigorous definition of mukti. Many 
modern Vedantins have oversimplified by saying that if 
the truth is known, then there is mukti. They quote a 
convenient line from Chandogya Upanishad — 
Tet Tae RR. 
tasya tavadéva ciram. 
zz Sedes BTO. 


According to them the only delay is till death. That is all. 
At the time of death, the body- vasanas and mano-vasanas 
disappear and that is the end. This is a debatable position 
according to me. It can trick you into a convenient 
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position not to do qaqataqa, vasanaksaya. Why should one 
purify the mind? As per a few Vedantins, once you know 
the truth that you are sat-chit-ananda, the vasanas go 
without any prop. According to me unless the vasanas are 
washed away here when you are living or when you are 
alive, where is the mukti? In that case everybody can be a 
mukta if along with mind the vasanas also vanish. 


The rigorous test of a brahmajnani is stated in the 
mantra. 


TET WIT: q SeRrHÍRg HAG aAa 
qora arfasmi regie. 
tasya pranah na utkramanti atraiva asminneva 
parenatmana avibhagam gacchanti. 

(Bru.Upa.SB.3-2-1)?* 

Even here, unless the saadhaka discourages localisation 

and point formation, then only, diffusion starts till 

anantata is reached. Until re-mobilisation processes are 

totally discouraged, there is every possibility of 

reconnection. 


Vasishta was interested in knowing from Bhushunda only 
two things about 'Self'. He approaches him and asks him 
to clarify his doubts. Why does he hold on even after 
pralaya? What is the mechanism by which he has achieved 
this chiranjeevitwa. While the Hiryanagarbha himself dies 
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each time what is this chiranjeevitwa of Bhushunda. That 

was the particular question, for which he wanted an 

answer. 

Bhushunda, the crow, offers pooja to Vasishta, an 

honourable guest, a Maharishi. 

samkalpamatra jatabhyam karabhyam kusumamjalim. 

(SI.6-1-82)*°> 

Since he is a crow and a crow does not have hands he 

invites his hands by a mere sankalpa and the hands are 

there and thus he offers pooja and then discusses prana- 

vidya with the Maharshi. 


SITCHISEITSERTEITAT Fara aR, 
qar Tara ssa FT SECHTÍSN. 


atmacimtasamastanam duhkhanam antakarini, 
yusmadadisu suprapa dusprapa ca asmadadisu. 
(SI.6-1-192)*°° 
atmacimtasamastanam duhkhanam antakarini- He humbly 
tells Maharshi that atmachintana and other methods which 
annihilate duhkha are all for intellectual people like the 
Rishis. 
yusmadadisu suprapa dusprapa ca asmadadisu — He 
pleads that he was a simple and small fellow and does not 
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have that jnana and as such could not dare to go for 
atmachintana, etc and thus took an alternate route for his 
saadhana. 
atmacimta samananam vivdhanam munisvara, 
atmacimta vayasyanam madhyat ekatama maya. 
(SI.6-1-194)*°” 
Of the various methods identical in nature to contemplation 
of Self, I have adhered to the contemplation of wT, prana. 
atmacimta samananam atmacimta vayasyanam - Equal in 
productivity to atmachinta, standing at a compeer level to 
atmachinta, there is what is called pranacimtaand I chose 
that. Among the list of various practices, adopted by 
people who engage in atmachintana and those who are 
following methods equal to atmachinana, I chose 
pranacimta madhyat ékatamà maya. 


vds setenta , 
sarvaduhkhaksyakari sarvasaubhagyavardhini, 


karanam jivitasyeha pranacimta samasrita. 
(SI.1-6-195)*°8 
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The contemplation of the life-force or prana enables one 
to overcome sorrow and to promote auspiciousness. I 
have adopted this contemplation 


Pranavyaapaara is going on in all of us. Pushing the 
pranavyapara to its moola or the origin is pranacimta. 


In atmachinta, you can do nidra pariksha and 
panchakosha - viveka and come to a conclusion. All the 
achievements of the world are due to fasraarst, 
vijlanakosa and its performance. Therefore man 
attributes his success to v//hànakosa. All the scientists and 
philosophers of the west stopped at vijia@nakosa since 
they could achieve the best. They glorified this kosha and 
the discussion ended. But here is a daring Vedantic 
science which says that you are still at the penultimate 
level of search. That leads us to further vichara, 
investigation. 


Bhushunda says this self introspection is for people like 
sage Vaishta. One can go to the origin by examining mind 
and its pre states. As far as he (Bhusunda) is concerned, 
he decides to do the study of pranavyapara, activity of the 
vital breath. He could go to the origin, by softening the 
pranavyapara. That is, lessening the movement of prana, 
till one reaches the origin. 


Let us see what this means. We are born with a cluster of 
activities - mind and prana put together. Both are aspects 
of vyapara. When you soften the mind, you touched the 
vijnanakosha and softer than that, you reach the Hee, 
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mahattatwa, and the mind slips to aenga, avyakrta and 
even that vanishes afterwards in Self. Where as, in 
pranacimta we start at the level of respiration which is a 
visible movement in us. It is a movement on which we 
have some mastery. It is not possible to start with a 
heartbeat, since it comes under involuntary mechanism of 
operation. A point comes when you can do manipulation 
of prana but respiration will be going on. That is to show 
that prana is ulterior or more fundamental to respiration. 
Respiration is an after position or manifested version of 
inner prana. You come to know of this after a few days of 
practice that you can manipulate the inside prana which 
has nothing to do with respiration. The necessary inhalation 
of oxygen and exhalation of carbon dioxide can go on, 
where as one can hold somewhere else (do kumbhana). 


I will give an example. I have seen in my chemical 
industry, where a load of 50 kgs. has to be unloaded from 
the lorry. The labourers who do this job are almost thin 
and rickety. I have observed one such person who is short 
in height and lean. He is also is able to lift a 50 kg load on 
his back so easily. If the load was put on him when he lay 
down on the ground, it would be very heavy on him and 
his ribs will get crushed. But he does «T, Aumbhana or 
holding the breath and accepts the load on his back and 
releases kumbhana when the load is withdrawn. Ribs are 
not carrying the weight. He holds the back muscle so that 
pranashakti is carrying the weight. He does that with 
ease. The posture of slightly bending forward when load is 
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applied on his back makes him do the kumbhana. So he 
manipulated the prana. But, respiration is going on 
otherwise. That is, one has to tackle the prana and soften 
it to touch the origin by softening. 


In Bhagavad-Gita also, a mention has been made in the 
following sloka: 


HITT Bead WT ATT Sas TAT ATT 
SITUT TIT Td SEAT ATTA TATA: 


apane juhvati pranam prane apanam tatha apare 
prana apana gati ruddhva pranayama parayanah. 
(B G 4-29) !? 
Some offer as sacrifice the outgoing breath, apaana, in 
the incoming breath, prana, while some others offer the 
incoming breath into the outgoing breath. Some arduously 
practice pranayama and restrain the incoming and 
outgoing breaths, purely absorbed in the regulation of the 
life-energy 


It is considered as one of the yajnas. One is in upward 
motion and the other downwards. When you surrender 
one into the other, by slowing down or leisurely then it 
becomes a yajna. Yajna is any bhoga done with patience, 
done with reverence or done with piety, aaqf8e, yajfiadrsti 
itself is a mahaasadhana being one of the practices 
ordained in karmakanda. It is a trick to conquer the unruly 
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forces inside. Every ad, vrata one does is a yajna. One is 
required to follow restraint to conquer the urges. 


How? All temptations are curtailed in the name of pooja or 
vrata. The principle involved is to conquer the urge which 
is so strong in all of us and we rush to them, without even 
thinking. This is almost animal behaviour. The whole 
conquest is to conquer the unruly forces inside. Our 
ancestors integrated these in our routine, to practice 
antaa, Samaaadana. Yogavasishta declares: 


Wel Wen Aes ATTA War Cd. 
grahya grahaka sambandhe savadhanobhava tvam. 
mE, mI ONORE MIPRO Qs Zo. 


In this process, the grāhya, the object and the grāhaka, 
the indriyas coming into contact try leisureliness. Then 
you would have conquered the world. That is, one will be 
conquering the impulses or forces. This will give you 
mahaa-svasthata, (well being) resulting in peace and 
ananda. All karmakaanda rituals are for purifying the 
chitta — fer«spemá, cittasudhyartham, as Shankara puts it. 
The last point of chittashuddhi (aciq qa Prt, atyamta 
suddha cittam) is Brahman. Conquering of forces can 
also be effectively done through control of pranavyapara 
by slowing down. 


You ask me as to my way of sadhana. Sometimes I adopt 
the method of diffusion or let go. And sometimes I resort 


to sm faa, prana vidya. By slowing down breathing I 
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hold the flow of prana to mamas, ajfacakra which was 


resulting in buildup of boredom forces. Thus, as further 
feeding of prana is curtailed, expansion at ajfacakra 
centre takes place. 

Why and how? 

SAAT TTA AT SAAT AA: He. 
cittonmesa nimesabhyam samsara pralayodayau, 
vasana pranasamrodhat animesam manah kuru. 

(Y.V-6-3-7)**° 
With the slightest movement in the mind, when the mind 
blinks, the samsara, (world appearance) arises and ceases. 
Make the mind free from movement of thought by the 
restraint of the prana and also the latent tendencies 
(vasana). 
Sri Rei " 
Teas TAI ed sae. 
cittam pranaparispamdamahuragamabhüsanah, 
tasminsamrodhite nünamupa$antam bhavenmanah. 
(Y.V.5-9-73) !*! 
Movement of thought in the mind arises from the 
movement of prana. And movement of prana arises 
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because of the movement of thought in consciousness. 
They thus form a cycle of mutual dependence, like waves 
and movement of currents in water. The wise ones 
declare that the mind is caused by the movement of 
prana; and hence by the restraint of the prana, the mind 
becomes quiescent. 


Movement of mind needs movement of breath. Fast 
movement of mind needs fast movement in breath. That 
is why when you are in anger, breathing becomes fast. If 
you get angry, your breathing will suddenly change. Your 
breathing will become irritated, chaotic. A trembling will 
get into your breathing; you will feel suffocated. When 
you are in a happy mood breathing pattern will be 
different. 

In Chandogya Upanishad (4-10-4) the following 
declaration is made by the Agni. 

m Te] + Te] d sm. 
Prano brahma kam brahma kham brahma. 
Tor WR BO WH Do WR. 

Prana is the general activity. You can also have prana as 
the activity of the jagat - like emotions and feelings which 
are not coming in the sabda format or the drsya (pictorial) 
format. To soften these, you have to do pranopasana 
(meditation on prana) - by softening the pranavyapara 
(pulsation/vibration of prana) to such a level as to reach 
the no mind state. This is Prano hi Brahma. Pranopasana 
is to quench the sabda version of the jagat. Sankara 
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explains the state of nidra or dreamless sleep thus in 
Sankarabhasya 22 on Karika 2 of Man.Up.1!? 


«spem Ur wa fe Aa: SAA qaum 
era ANAN SITUITCH HT SHIT. 


Dar$ana-smarana eva hi manah spandite, tadabhave 
hrdi-eva avi$esena prana-atmana avasthanam. 
When the dream phase is not there, when the jagrat 
(wakeful state) phase is also not there, how do you exist? 
You are merely in the pulsating phase in n/dra. Chandogya 

Upanisad (4-3-3) declares - 


a Far Saas TITAS APTA, ARTI, ALT Sur 
AA: STU, Waar Aare AS zh. 


Sa yada svapiti pranam-éva vak apyeti, caksuh pranam, 
Srotram pranam, manah pranam iti- Prano-hi-eva-etan 
sarvan samvrmkta iti. 


In nidra, every activity has gone in to that general 
activity. Each specialized activity has taken a general 
version but has not been eliminated. Prana (life force) has 
absorbed in its womb all the specialized activities like 
seeing, listening, talking, and thinking. But activity has not 


E daruxdte Qui & shes monde utes, Eres 
Saee TPE Ne AAW. 
13 xi oce BRS meposbesi menti, h smo, Sargo 
TIPO THN WOK, mo euo SONS 
AMEN HOW, QI. 
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gone in nidra. Therefore it comes back in the jagrt phase. 
It can be clearly seen that, consciously taming the Prana 
in jagrt, results in chittashuddhi. The softening, mellowing 
or slowing down can be achieved by mere observation of 
our breathing sitting in a leisurely way. This automatically 
results in softening of all our other activities ultimately 
merging in Brahman. Therefore, a person practicing 
pranavidya cannot become angry again, since anger has 
been conquered consciously - boredom has been 
conquered consciously - focusing has become diffused, 
over a phase of sadhana. 


You may ask me as to my way of sadhana. Sometimes I 
do diffusion or let go. I also practice pranavidya. If you 
observe breathing, you will notice that the direction of 
inward and outward breaths shifts its course. The shift 
from upward movement to downward movement and vice 
versa happens almost sudden and quick. One can slow 
down this shifting by volition by sitting leisurely and by 
just observing the breath. You will be thereby conquering 
the forces through pranavyapara. This is the trick I 
employ. Many people talk very high of this practice. The 
main content of Bhushunda upakhyana is on pranavidya. 
Let us know a few general things about prana. 


Prana is the vital force that sustains not only the body, 
but also creation at every level. Prana is not exactly 
breath; it is a subtle life force energy that pervades the 
breath of varieties of animate and inanimate objects. And 
that helps regulate various physiological bodily functions. 
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The Sanskrit word prana is a combination of two syllables, 
pra and na, and denotes constancy, a force in constant 
motion. Prana exists in sentient beings as the energy that 
drives every action, voluntary and involuntary, every 
thought, every level of the mind and body. Scientific 
research describes prana as a complex multidimensional 
energy: a combination of electrical, magnetic, electro- 
magnetic, photonic, ocular, thermal and mental energies. 


Prana also exists in the insentient world, causing motion, 
growth and decay at this level. Prana is, indeed, the basis 
of manifested creation. It is the force that emerged out of 
the ‘original willing’ of the primal consciousness to bring 
about creation. The Chhandogya Upanishad (1:11:5) says: 


"In prana all moveable and immoveable beings merge 
(during dissolution) and rise out of prana (during 
creation)". 


The breath being the medium of pranayama, the system is 
based on the three stages of respiration - inhalation 
(pooraka), retention (kumbhaka) and exhalation 
(rechakaJ. By permuting and directing these three stages, 
the different practices of pranayama are obtained. 
Technically speaking, pranayama is actually only 
retention. Maharshi Patanjali's Yoga Sutras (2-49) state: 


afeaeate sara seam: AABE: STUTHTH:. 
tasminsati $vasa pra$vasayoh gativicchedah pranayamah. 
SAWS I Sjsemolee: NIDN TAOID :. 
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Pranayama is the pause or cutting off the course of 
breathing in the movement of inhalation and exhalation. 
Conscious control to break the involuntary breathing by 
slowing down the inhalation and exhalation is the key 
feature of pranayama. Vicchéda is commented by 
Vachaspati Mishra and Bhoja as reduction in speed. 
Vasistha has also expressed the same opinion that 
Prnayama is accomplished through slowing down 
inhalation and exhalation. Effortless stoppage of breath or 
Kevala-kumbhaka occurs on elongating the breathing 
process. Patanjali refers to the kevala kumbhaka as the 
fourth component of pranayama in Yoga Sutra 2-51. 


aama faeraerdr wet: 
bahyabhyantara visayaksepi caturthah. 
oue NC DRD CLC se. 
That which has no reference to or transcends inhalation 
and exhalations is the fourth. 
We will take up the following important slokas from 
Bhusundopakhyanam. 


mra ANR Sara set at axis, 
pranapanamiti khyatau prakatau tau varanilau, 
tayoranusarannityam mune gatiraharn sthitah. 
)SI.6-1-200)1*4 


"^ ROFRTHS S39 me S9 Im, 
SSANIA, ZO WoC n3o0g9o ABs. 
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The breath going up and down in the body is known by 
two names, prana and apana. By contemplating always on 
their courses, I remain alive. In fact, it is only prana that 
undergoes a modification and appears as apana. The 
incoming breath is prana and the outgoing breath is 
apana. You inhale prana and exhale apana. 


TTA GE: ATT ITT AT HITT STER, 
SAMRAT ST AY HAT I. 


pranabhaksonmukhah apané prane va apana bhakské, 
ubhayoramtaralastham na bhuyo jayaté narah. 
(SI.6-1-230) ^? 
If one keenly observes the exact spot where prana is 
consumed by apana and where in turn apana consumes 
prana, the mind becomes peaceful and free of grief. 


STUTSTTSTHTOST ATTA EET: , 
aaa aed Prayer 
pranaksayasamipastha apanodayakotigah, 
apanapranayormadhyam cidatmanamupasyate. 
(SI.6-1-231)^6 


That principle of Chit which is in between apana and 
prana and between the disappearance of apana and the 


75 TRER em. 20: GDN Te To CUN ES, 
eo oXeecososozo S PaSa woonse WO: 
149 TAF DENET, Smecdosoctin:, 
SRT VWI G,O WMI NS S. 
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appearance of prana is the Self which I adore. Watch 
within yourself directly where inhalation turns to 
exhalation and where exhalation turns to inhalation 


HITT Wa AT UIT amA RAT: ATT, 


apanostam gato yatra prano nabhyuditah ksanam, 
kalakalamkarahitam tat cittatvamupasyate. 
(SI.6-1-232)**” 


That precise moment at which the prana has just ceased 
to move and the apana has not yet begun to move is the 
supreme state. That is the Svaroopa or Self which is 
untainted. I adore and contemplate that infinite 
consciousness. Similarly; 


TATA AKASH STA WATE ALITA: , 
Taras qq Praca. 
na apano abhyudito yatra pranaScastamupagatah, 
nasagragaganavartam tat cittatvamupasate. 
(SI.6-1-233)"8 


I adore that principle of Chit manifesting when apana has 
not risen and prana has subsided. 

For that precise moment at which the apana has ceased 
to move and the prana has not begun to move, there 


NT GRBLCHO nee OS, MBC meti»: F100, 
TOBOOETHSO ds BIZDA S.. 

"SB exer ey Ogee obs, Ueresbxbomenz: 
DANNOSO SS GISI.. 
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arises a kumbhaka which is effortless. When there is 
effortless suspension of breath, it is the supreme state. 
This is the Self, it is pure infinite Consciousness. 


Bhushunda is talking about the afetet, samdhikala, the 
transition point between prana and apana. It is the gap 
between two breaths. The threshold — absorb the forces 
there. 


Lakshman Jha was a very big Kashmiri saadhaka. He was 
referring to a text called Vijnaana Bhairava Tantra where 
Parvati was given instructions by Eshvara. It was a very 
small book containing 112 hints. It is a story where Pavati 
wanted the tricks to come out of duhkha and Eshvara has 
accordingly given the techniques. The first four techniques 
relate to breathing. What we discussed above is reflected 
there. They are: 


Het SUIT Spar stray Aate ARA, 
serfefaasresra sere fur ferfa:. 


urdhve prano hyadho jivo visargatma paroccaret, 
utpattidvitayasthane bharanad bharita sthitih. 
wveger serit BAe wee Amra, SOUS, 
MEZASOD ANE Wome OS? 298. 


Radiant One, this experience may dawn between two 
breaths. After breath comes in (down) and just before 
turning up (out) or vice versa is the Supreme State. At 
that moment you are in %9, svarupa. 
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mesa see arte Aaaa Aada] 

Jar Agee AfA erem TT: I 
maruto'ntar bahir vāpi viyadyugmānivartanāt, 
bhairavyā bhairavasyettham bhairavi vyajyatevapuh. 
DLD ASRI WO? TOM DDM ARID] 
joue BORA M. ond joe ese potseti] 

As breath turns from down to up, and again as breath 

curves up to down - through both these turns, realize. 


Tasty a AAA aR mea AAA, 
Affraan wet qur Aae. 


na vrajen na viśec caktir marudrūpā vikāsite, 
nirvikalpatayā madhye tayā bhairavarūpatā. 
S RE TV ASe wer DORAT NTASe, 
NAF TOZOUID WAC 2033» AIIE. 


Or, whenever in-breath and out-breath fuse, at this 
instant touch the energy-less, energy-filled center. 


spear xfsrar arte gitar at sar 90433, 
AeA MTATATAT MAT MKT: THT. 


kumbhita recita vapi purita va yada bhavet, 
tadante $antanamasau Saktya $antah prakasate. 


HYD SeesSo Woh BOOSo Do Oho 3s, 
SARC RTII 269, THs BTS. 
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Or, when breath is all out (up) and stopped of itself, or all 
in (down) and stopped - in such universal pause, one's 
small self vanishes. This is difficult only for the impure. 


When your breath comes in, observe. For a single 
moment, or a thousandth part of a moment, there is no 
breathing, before it turns up or before it turns outward. 
One breath comes in; then at a certain point breathing 
stops. Then the breathing goes out. When, the breath 
goes out, then again for a single moment or a part of a 
moment breathing stops. Then breathing comes in. Before 
the breath is turning in or turning out, there is a moment 
when you are not breathing. In that moment you are in 
the Supreme State or Svaroopa or Self. When you are not 
breathing you are not in the world. 


serrer ATA sir: waa, 
pranonmesa nimésabhyam samsrteh pralayodayau, 


tamabhyasaprayogabhyam unmesarahitam kuru. 
(YV-6-3-8)!? 


By the movement or blinking of prana, the samsara or 
jagat arises and ceases. By diligent practice make the 
prana free from such movement. 


So, how to do this? 


O RoN Bebenenso Xox3e: BOSTI, 
SHIOW ATOR CTIOW,O WH esic todo $20». 
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> First, become aware of the breath coming in. Watch 
it. Forget everything, just watch breath coming in. 
When the breath touches your nostrils, feel it there. 
Then let the breath move in. 

» Move with the breath consciously. 

» When you are going down, down, down with the 
breath, do not miss the breath. 

» Do not go ahead and do not follow behind, just be 
with it. 

» Do not follow it like a shadow. 

» Be simultaneous with it. You are not to train the 
breath. 

» LEAVE IT JUST AS IT IS. 


Breath and consciousness should become one. The breath 
goes in — you go in. Only then will it be possible to get the 
point which is between two breaths. It will not be easy. 
Move in with the breath and then move out with the 
breath: in-out, in-out. If you go on practicing breath 
consciousness, breath awareness, you will come to the 
interval. As your awareness becomes keen and deep and 
intense, your awareness will become bracketed — the 
whole world is bracketed out. Your breath coming in or 
going out will be your world. When you are moving with 
breath minutely, when there is no breath, how can you 
remain unaware? You will suddenly become aware that 
there is no breath, and the moment will come when you 
will feel that the breath is neither going out nor coming in. 
The breath has stopped completely. That is the 
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Supreme State. You are in your Svaroopa or Self. 
On this path, the small self vanishes and you attain to the 
higher Self, the Supreme Self. It can be seen that the 
above sutras refer to the same gap between breaths 
wherein kevala or sahaja kumbhaka happens effortlessly. 


aei AAT araar ARA ufa, 
aaa pana AANA. 


apanostamgate prano yavannabhyudito hrdi, 
yavatsa kumbhakavastha yogibhiryanubhüyate 
(SI.6-1-211)*°° 
When the apana has ceased to move and when the prana 
does not arise and move out of the heart, and till these 
begin to happen, it is known as kumbhaka. (retention as 
of a filled pot). That is, the pause or effortless state of 
retention happens when exhalation is complete and the 
inhalation is yet to begin is known as kumbhaka. 
Shankara, commenting on the sloka of Bhagavad-Gita 
about prana- prana apana gati ruddhva pranayama 
parayanah. - mentions like this - 
praet TTA HAT: 
kumbhakakhyam pranayamam kurvanah. 
BEY TOO DDO DES. 


Retention of breath is kumbhana. At that moment at 
which the prana has ceased to move and the apana has 


U" SMBUONSe MBO GDIR PAR BO, 
RAT BOTY FOIA, OS CAD OITOS MADDOW SE. 
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not begun to move, there arises a kumbhaka or pause 
which is effortless. Breathing stops naturally. This is called 
Sahaja kumbhaka or kevala kumbhaka or a-prayatna 
kumbhaka. When there is effortless suspension of breath, 
it is the Supreme State. This is the self. It is pure infinite 
consciousness. By just watching the breath without any 
volition you can arrive at the gap and get established. You 
really go to the origin. Do not do it rashly. Just be with 
the breath. Then nothing happens. I did that all by myself. 
Gurus who teach these techniques are so rare. 
Unfortunately very few are serious sadhakas. Anyway, no 
harm will happen provided you are careful. You can just 
melt the forces by natural neutral kumbhaka. In fact this is 
pranayama. Mukti is in your hands if you can catch the 
point. All other exercises in breathing are meant to cleanse 
the channels through pranic energy flows in the body. 


war fe fate fasrifqetar sro, 
KAT AAT TATA eaururerts fous. 
esa hi citi visrarmmtirmaya pranasamadhina, 
kramena anena samprapta svayamatmani nirmale. 
(SI.6-1-235)^! 


This is the tranquility in Chit that is practiced by me 
through the means of pranayama. In this way one is led 
to the abidance in pure Self and gets liberated. The 
following sloka in Yogavasistha reflects the above. 


P! Que & 3 AARO DINIDA, 


Sete OCH HOMME FODDI A AWE Se. 
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wifaeqeaaray ate Rrra, 
morat at AAT qaa qub TAA. 
asamvitspandamatréna yati cittamacittatam, 
prananam va nirodhena tadeva paramam padam. 

(YV.6-3-10)!? 

This world illusion has arisen because of the movement of 

thought in the mind; When that ceases the illusion will 

cease, too, and the mind becomes no mind. This can also be 

achieved by the restraint of prana. That is the supreme 

state. 


LET US ATTAIN THAT STATE. 
* k k 


"^ agog RIS 0393 BIDI, 
DNO Wo DÉNG SRI BIDO WHA. 


CHAPTER EIGHT 


CONCLUSION 


To attain purushaartha, one has to give up ahankaara. The only 
way to do that is to control the chattering and outgoing mind 
which is solely responsible for all the misery.Shastriji concludes 
his lecture series, by dwelling on this aspect. 

- Editor 


asya samsara duhkhasya sarvopadravakarinah, 
upaya eka eva asti manasah svastha nigrahah. 
(Y.V.4-4-1) 3 
OR THE SORROW CAUSED BY THE TORMENTING 
worldly life, there is only one cure and that is the 
control of one’s mind. 


eX, JOm Bods, ARperaawaoore:, 
WMO Q8 Qu OA HHA AA ANG. 
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The author almost makes a ruling that there is only one 
trick to come out of sorrow. The trick is wem: fig: - 
manasah nigrahah - zz: &nz: — controlling the mind. He 


further declares that there is no other remedy and any 
other remedy to come out of sorrow will amount to this. 
Thereby he declares that mind in the agitated or exited 
state is duhkha. Otherwise, if duhkha were not the 
disturbed state of mind, how can quietening the mind be 
the remedy? Thus we get the definition of duhkha. The 
disturbances are speed and focussing. I admire 
Yogavasistha because, it simply goes to the fundamentals 
without any reservation or inhibition. How I wish that 
Vedanta abhyasa also develops in the same way without 
the overtone of tradition. Any number of new models may 
be developed. New definitions may be developed with the 
background of science we have. We can work with better 
models and better explanations. Then Vedanta will be 
acceptable to all. This does not result in any deviation 
from tradition or sampradaya. Basic truths are there. 


The explanatory part may change from person to person 
and from decade to decade and era to era. What is wrong 
when Upanishad themselves permit such thinking. A 
method of investigation or prakriya tried in one Upanishad 
is different from that conceived in the other. For example, 
Panchakosha Viveka, Avasthatraya Pariksha, Sthoola 
Sookshma Vichara, etc. In Narada Sanatkumara Akhyayika 
a style of investigation is followed where the disciple 
questions his Master to give him something greater than 
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the one that exists. When the Guru gives him a 
proposition, the disciple asks him if there is something 
greater than that. The questions can go on this way. 
Investigation style could differ from person to person. 


In fact, there is an excellent method of enquiry revealed 
by Shankaracharya in his Ekasloki. It is in the form of 
question and answer between teacher and the taught. In 
five stages you are drawn to the swaroopa. 


fa satitera arqarctets 3 cat ANR 
eared tadtrastataanr fe sarfqxreurta A 
aree fsttferarfasraa fas eftterat asta 
kim jyotistava bhanumanahani me ratrau pradipadikam 
syadévam ravidipadarsanavidhau kim jyotirakhyahi mé 
caksustasya nimilinadisamaye kim dhirdhiyo darsané 
kirn tatrahamato bhavan paramakarn jyotistadasmi prabho. 
Ekasloki'^^ 
> What is the light with which you do your transaction in 
day time? It is Surya, the Sun. 
> What about night? When it is darkness in the night with 


the help of what you transact? Moon light, lamp and the 
like. 


7" 0 t$ tx wWemAWTwA she MB, JARAT 
Eoo SARACINI $0 20,0 309552 0o siot 
382 XX &Séx»eOSssQzuzoie o QeQroise Qzrz8e 

$0 SERSA PRON BOF BALITA Sec. 
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> In the absence of that with what do you transact? By 
the help of vaak or sound - that is by way of 
recognizing the sound and doing transaction. 

> Tell me, in seeing the sun, the moon and the lamp, 
what is the source of illumination? O that is the eye! 

» What then, when that (the eye) is closed? O, it is the 
intelligence or buddhi! 

» What reveals the intelligence - its functions? Ah, 
coming to that, it is my own Self, the ‘I’! 

» Well, your own Self is then the supreme brilliance, the 
Ultimate Light, the first and the last source of 
illumination! Is it not? 


YES, O LORD, IT IS SO — "I AM THAT". 
This is a very unique method of reaching Brahman. 
sme SAA: - atmaiva jyotih - es A ŠALI. 
You are jyoti swaroopa and so, the 
ILLUMINATING CENTER for all actions. 


At my own level I discarded all these models and 
proceeded in my own way of search. That is not anti 
tradition. I took refuge in science where the whole 
universe is divided into two components — matter and 
energy. Science goes further to show that both these are 
also inter convertible. Science has gone still further to 
assert that matter is nothing but packed energy. In the 
whole universe there is nothing but energy both 
qualitatively and quantitatively. 
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How do we go about from now? We have to look at where 
from the energy, which may be in any form, comes? See, 
to what extreme level the question is simplified. If this is 
solved, then everything is over. In only one step we have 
finished Vedanta. 


My question was where from the energy in me comes and 
into where the energy sinks? And the only answer is in my 
own stuff inside. One has to dwell inside to get the 
answer. Nowhere else in the universe you can conduct 
this experiment because you cannot try it outside of you. 
There are energy strokes like light pulses, thermal pulses, 
magnetic pulses. We cannot search from where they 
originate sitting on this earth. When a light pulse is 
released in to the earth what happens? It scatters and 
attains a lower energy because it gets distributed into a 
vast space. 


Coming back to our experiment, I was disturbed, but now 
I am calm. That means, into calmness or the garbha of 
calmness the energy has absorbed itself. How did this 
happen? It is through my personal autonomy. I have 
borrowed this phrase from a former director of NIMHANS. 
What is that? I can decide that I will quieten myself and 
the mind becomes quiet. Where did the extra energy, 
which was till then existing, go? The only answer is that it 
went into that quietness. How can energy go into 
quietness? But, here it is a fact which cannot be 
questioned in the light of logic. Logic should sub serve 
fact. Logic is a general statement of fact. I can increase 
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the activity level or I can soften it. Everyone does this in 
his own way. The energy that is accumulated in me can 
thus be judiciously used by me. So activity becomes 
quietness. But, applying our calculus model it can be said 
that no activity can be extinguished. It became less and 
less and less in localization or in other words it got 
scattered or spread or distributed. Every activity merges 
into its complementary term called resting or silence. So, 
quietness is the source for all the activity. Both are 
complementary terms. When I become active all this 
scattered energy gets focused into a point. This is the art 
of localization of the Self. Thus the different centers like 
talking, seeing, hearing can be activated. Thus energy is 
either in the potential form or diffused form. This is the 
facility available in all of us. It is process of going back or 
re-tracing for which one can have his own method. The 
aim is to soften the unruly forces and reach the ultimate. 
This is your guru inside you who gives you the power to 
relax until you touch the origin one day. It is not shastra 
or Shastri or even Shankara for that matter. The whole of 
Vedanta is the act of watching the forces inside to see 
how they are born, how they are sustained and how they 
get dissolved — yato va imaani bhootani jaayante, 
enun Anando brahmeti vyajaanaat, anandena khalu imaani 
bhootaani........ That extreme state of relaxation is from 
which energy is born, sustained and into which it 
dissolves. 

Why do you call the source as ananada? 
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According to Indian thinking peace is aananda or a joyful 
state. Silence is ananada. Relaxation is ananda. Every 
ananda is of relaxation type only. But one can point out 
that in ananda one is excited. In the moment of 
enjoyment it is obvious that there is excitement. With this 
one shuld not conclude that excitement is ananda. On 
careful examination one can note that because of the very 
excitement another centre is emptied of its extra energy. 
Excitement has brought a stretch elsewhere. It has 
brought a change in the mental activity because energy 
shift takes place. So, excitement is the element of joy not 
the agency of joy. 
Let us see the text. 

TTA AT ded SICUT FT Ua ATAAATA, 

WSS AH SERT: TAIT Arey Sea. 


Sruyatam jnana sarvasvam $rutva ca eva avadharyatam, 
bhogecchamatrako bandhah tattyago moksa ucyate. 
(4-4-2)! 
Do thou hear about wisdom in its fullness. After hearing 
about it, contemplate on it. The desire for worldly 
happiness is bondage. Renunciation of such desire is 
liberation. 


I am giving the whole wisdom of the Upanishads. After 
listening to it, contemplate on that. What is that ultimate 


1 ZALIO Ne xeXo D e nu 
e d ~~ 3 
WIDOT S9 2235, 
Qeeneueseséet WH? STO Moe Does wwe. 
E. e 2 E 3 
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single truth? bhogécchamatrako bandhah - Wanting is 
bandhana or bondage. The force of desire for bhoga 
causes bondage more than the bhoga itself. One is caught 
up in going after things and thus getting into duhkha. 
tattyago moksa ucyaté - Drop it. Mind becomes empty and 
is beautiful. Bhoga, raaga and dwesha forces are all one 
and the same. Both, going away from an object or going 
towards an object are the same. What an excellent hint 
for saadhana!!!! 

Lot of people around us do number of vratas. Some even 
give up food for three or four nights in a week. There are 
others who do not do this. However they resort to a 
method by which they partake food or any bhoga for that 
matter as a yajna, a sacrifice. So we have to make this as 
a yajna by approaching bhoga without the speed and 
focussing element always haunting within. 


Z =æ, = j= cc 


Sabdadin visayananyé indriyāgnişu juhvati. 
(B.G.4-26)*°° 
Some offer their hearing and other senses into the fire of 
the controlled mind, while the grihasthas, householders, 
offer sense objects, such as sound, into the fire of the 
senses. 


"^ BREBACA BASRA Fe BODI uou, 
I 
BQH DAOINE wo oXensb Wes. 
I 
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These are nothing but approaching any bhoga with the 
attitude of waiting patiently. For example, when food is 
served watch how the mind acts or reacts. There will be 
so much of temptation that one is driven by a mad rush 
and does not wait for the entire menu to be served. 


How does it become yajna by waiting?. It is a havis 
offered to the restlessness inside to cool it down. Every 
indriya has a restlessness element of the corresponding 
type. Keeping them under control is a mahasadhana as 
admitted by shastra. Any professional work, ego 
increasing work, has to be approached in this way. Don’t 
hate it but observe with this difference. An agitation has 
to be treated with poojya bhava and should not be hated. 
Craving will slowly and slowly die down when a touch of 
respectability is given to that. 


aamin srgp aha: eeu TAP FTA. 

TAT TA WHIT SETS HSTHTÉSITT . 
brahmarpanam brahma havih brahmagnau 
brahmana hutam. 
brahmaiva tena gantavyam brahmakarmasamadhina. 

(B.G.4-24)!?7 
Brahman can be attained by one who performs yajna in 
which the sacrificial instruments, the ghee, the fire, the 
offerings and the priest (agent) are all Brahman. Such a 
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person is qualified to attain Brahman because he is fully 
absorbed in karma which is of the same nature as 
Brahman. The evil forces are the fires. I am the offering 
person. The bhoga or karma is the havis offered. 
Casualness is the element of vistarata. Slowness or 
leisureliness is an element of naidhyanya. We should not 
injure the system in vedantic sadhana. Indians never 
thought that bhoga was foul. The cheapness of indulgence 
and the enslavement in that is the foul element. Minus 
that, it is brahmasadhana and every vyapara fed to the 
relative centre gives you brahmasparsha. 


The locked up centre expands. Why did parampara insist 
on holding things? Because things are done in excess due 
to the rush to that bhoga which injures the system. 
Holding is not starvation. Conduct the programme in a 
gentle way. Rashness in Bhoga is the element of dukha, 
element of suffering and element of bondage 


CAD gaam a Vast Wed qu:. 
manasasca indriyanam ca aikagryam paramam tapah. 
DRI GY OOOO t$ NIM O BOLO Su 


This is Bhishma's statement in Mahabharata Anushasana 
parva. Shankara quotes that in his commentary. It is 
accepted that control of the mind and the indriyas is the 
best tapas. It is also accepted that any agent which ends 
up in quietening the mind is within the definition of 
dharma. Whatever act that brings about the purification of 
mind, is dharma. This is an excellent definition for 
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Dharma. So indriyanigraha gently done is dharma. Bhoga- 
aaswadana very gently done is also dharma. 
You know now very well Shankara’s statement. 


ates SITHERT AAA US HIST. 
laukikopi anando brahmanandasya eva matra. 
Pi oA STARE Du NX, Qu HB, 


So, even the Bhogasukha is a touch of Brahman. But then, 
the general public who are not into Vedanta do not accept 
it. Therefore Shankara had to get the support of shruti. 
He supports his statement by the mantra of 
Bruhadaarankyaka Upanishad - etasyeva anandasya 
anyanibutani maatram upa jivanti - So, everyone in the 
world is able to live only because of their getting a bit of 
brahmasukha. 


Everytime you are happy, you are in the no mind state. 
(Amanibhava). In the truptasthiti the speed has gone 
down, the vistaarata has set in.That is swaroopa 
anubhava. When it is appetite, it needs to be approached 
as feeding the panchaagni. The objection to this is, that 
one is giving a license to bhoga. If you want to be 
hypocritical, you can always justify irrationally. It is not 
pretension. One has to satisfy himself. One should have a 
measure of indulgence. 


If the desires are strong, you can overcome them in two 
ways. One is to suppress them gently or fulfill the desire. 
If you suppress the desire too much, a break point is 
reached. You can slow down the bhoga. Still you can be 
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part of the system. Bhoga within the framework of 
dharma is permitted. Otherwise it would become 
destructive to him and to the world. There are certain 
bhoga-vasanas which are to be conquered. An unnatural 
desire and a desire which causes injury to the cosmic 
order, is not permitted. Otherwise you will become a 
victim of the desire itself. 


I am Brahman is a theory that I knew till now. I am not 
yet purified to a level to really practice the same. That 
cannot apply to me as long as I have pulls of the 
indriaays. At that level, I should feed them in a gentle way 
until a point is reached where the conviction becomes so 
strong, that I can drop them. When the hunger to fulfill 
the desire is strong, you have to feed them. 


I was wondering why in Rudramantra the rishi always 
asking for so many things when you have to have 
vairaagya. But, the answer to this could be, that a 
dignified desire is not a taboo, unless you snatch them 
away from someone else. 


Taking liberties does not mean that you should indulge in 
bhoga. The rush to bhoga should drop helping you to give 
up the bhoga itself. Even then the pull will be there in a 
small measure. At that point, discrimination helps you to 
take it or reject it. What is the test for this? Even when 
you indulge in bhoga, there should not be any rush. Then, 
slowly the hankering for that bhoga disappears. Shanti 
before, shanti during, and shanti after the bhoga moment 
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is the watch word. If you catch this point you will never 
falter during sadhana. This care is important. 


feat: retest: haarata q, 
qaca Tears gaai favategad. 
kimanyaih sastrasamdarbhaih kriyatametadeva tu, 
yadyatsvadviha tatsarvam drsyatam visavanhivat. 

(4-4-3) 18 
Of what use are the extensive scriptures? Let this alone 


be accomplished. Whatever is thought of as pleasing be 
known to be like poison and like fire. 


Ultimately, I would like to say that sadhana is very 
essential for the internal progress. So, why worry about 
studying Yoga vasishta. There are hundreds of such texts. 
Saadahana is the only tool for you 


Physics has helped us to reduce the whole universe into 
one aspect. We should thank them. Matter and energy 
were thought to be independent. With the Einsteinian 
concept that matter is nothing but locked up energy, the 
question as to whether the whole thing is spandana or a 
movement or an activity gets strengthened. This is called 
conservation of mass-energy totality. Once that is done, 
then the question arises as to where from this energy 
arises. Vedanta being a peculiar science says that this 
energy is from silence. The attack on spirituality is to 


s SDR gi MANY: $ $od3sesbesez D, 
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show the evidence for this one. This has to be practically 
experienced. But the scientific fraternity does not accept 
this in the absence of a proof. This was a trouble for me 
for a long time as I was to find the proof from Shastra 
which was necessary. So I had to do a lot of research. 


The proof stands on the three regions of evidence - 
Shastra, Upapatti and Anubhava. See the accuracy again. 
In my own field of experience, I have gone to shastra 
repeatedly whenever there is a knot in the thinking. A well 
accepted science tradition says that shastra pramaana is 
nothing but the research findings of the previous research 
done by a rishi. A PhD student understands this aspect. 
Any person who registers for a PhD has to spend six 
months in the library for doing detailed study in the 
concerned area in which he is interested. Whatever earlier 
study that has been done has to be accepted and one 
needs to continue from that landing point. Whosoever 
researcher reported his findings in the identical area is 
called shastra. We trust the previous researchers. We do 
not say that they are dishonest or not clever. The same 
thing applies to Vedanta also. This is called shastra. 


Upapatti is the logic or inference. Ultimate confirmation is 
anubhava. Shankara makes a point here by not agreeing 
to most of the schools who say that shastra is the 
ultimate. As per him, it is a tentative pramana or proof. 
But pramana culminates in anubhava. That is the courage 
of vedanta. It has the courage to say that unless a proof 
is there, there is no need to agree to a postulate. 
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SITWATed STET. Tras SERES. 
anubhavantam sastranubhava paryavasane $rutih 
SDPN DNP BODINE 223: 


The sruti reports on findings which must culminate in any 
one’s experience. Then only one can accept the shastra. 


My own study told me that while I am quiet, I get a stroke 
of anger or, I get a stroke of fear. How did I get that when 
the prior state was very gentle? Where from that burst of 
activity come from? It came from silence, an experience 
not available in science. Yogavasistha describes the 
structure of mind in this way. 


VHS watt cqaae faeta, 
equa Tat enr erant F. 
svayamévasu bhavati svayameva villyaté, 
svayameva prasarati svayam samkocamiti ca. 
(6-19-19)/^? 
He rises spontaneously of himself, and then subsides in 


himself, he expands hi own essence all over the universe, 
and at last contracts the whole in himself. 


Mind has acquired that freedom to will, to change by 
itself. Some of the statements from Yoga Vasishta are 
extremely helpful to clear some fundamental misgivings. 
In human beings, there is a chetana which can magnify or 


E Zolwtuezo gus xo$shes 26to3e, 
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thin out. This facility is not available in Jadavastu. We will 
be coming across such situations in our daily life. So, 
activity can come from silence. You can also absorb the 
anger as soon as it comes. Where did that activity go? 
Back into silence of course! 


The pulling elements are ego, nidra, self importance, 
pressure of the senses. One needs to introspect as to 
whether one is possessed by these elements of obstacles 
for sadhana. With the background of Vedanta we can 
easily see whether these are the hindrances in our 
becoming quiet. If they are the factors, then a correction 
has to be done externally. When you are at the desiring 
level, why not take them in their stride. Take bhoga in the 
dignified way. Work for it and fulfill those desires. If you 
become a parasite or if you steal someone's money, it is 
wrong and unacceptable. 


Q. What was the difference between the attitudes of 
Shikidwaja and Viswaamitra? 

A. The moment Shikidwaja came to know this secret, he 
was set in swaroopa. But, for Viswamitra, this 
swaroopanishta came at the end only when he realised 
that there was no point in getting the praise from 
Vasishta. Whether Vasishtha called him Brahmarshi or not, 
why should he bother was the stand taken by him at the 
end. Till the time the mind got thinned out to that level, 
Vasishta was calling him only Rajarshi. When Viswamitra 
stopped bothering about the title, Vasistha called him 
Brahmarshi. In this episode we have to see these points. 
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One is the ego part and the second is the determination 
that he should be called Brahmarshi. When indifference 
took the upper hand his shaanti was restored. At that 
point Vasishta himself goes in search of vishwamitra. 


Q. Is not activity not our inherent nature? 

A. We can accept this to an extent that we have two 
activity filled phases of wakeful and dream states. And 
there is the sleep state without any activity, excepting the 
general pranic activity. We can accept that we exist in 
these two phases. It is also possible for a person to exist 
in the non doing state. If we take zero as the .point of 
reference, 1, 2, 3, cannot accommodate zero. That is, 
Variety cannot accommodate nothingness. But, 
nothingness, taking a bit of an activity can accommodate 
hundreds of activities. Variety can be an outcome of 
generality. But generality cannot be the outcome of 
variety. Swapnadehi and mano- dehi are two 
characteristics of dream. But duhkha has not gone even in 
the dream, because the world one sees in a dream also 
becomes a bhogasthaana. In dream also, you have likes 
and dislikes. You are not happy when you do not get what 
you want. Even in imperishable dream body fear is built 
in. To get out of the fear you have to have aakaasha 
deha, just as you are in sleep, a state without any 
transaction. Every day we go into the sleep state. Suppose 
you dont get the right sleep, the whole mind gets 
agitated. This proves that the mind is the only state where 
duhkha phase is created. 
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It is the fickleness of the mind, chanchalata, which is 
responsible for duhkha. If we accept that the material 
state of the mind is the chanchalya phase then why do we 
complain all the time? The meaning of nidra from the 
vedantic point is not the rest for the body. It is the rest 
for the mind. Therefore we have a moral from our 
dreamless sleep state. The whole Vedantic structure is 
built on the foundation, the experience called dreamless 
sleep state. But even this state is not considered holy. 


Q. What is wrong with too much of bhoga? 

A. Let us take the example of enjoying music. Not only are 
you directing the energy bothering at the aajanachakra, 
when you are listening to music, you are also dissipating 
the energy through shabda. Naada is next stage of 
aakaasha dharma in terms of bringing in expansion and so 
is the highest and nearest. But the problem is you are 
seeking more and more of music since you think you are 
in the happy state because of it. When indulged in excess 
it brings in more excitement, and when it stops, urge to 
have it again increases. Therefore there should be 
moderation of indriya bhoga. 


TAT BATA STAT MTA. 
na jatu kamanam upabhogena samyati. 
S 09922 PITO MWET ARN Sos 3. 
It is not possible to control the kaamanas or desires by 


repeated enjoyment of them all the time. It is like pouring 
ghee into fire. It increases the hunger since you are 
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destroying the normal way of releasing the energy from 
the respective centers. Such person succumbs to pressure 
and the normal mind cannot tolerate this pressure and 
gets destroyed. 


In Yogavasistha, at one place Vasishtha talks of 
shamasukha and brahmasukha. He says that brahmasukha 
is hundred times more than the other sukha. In 
shamasukha, we retain the confinement of 'T'-ness. We 
moderate all activities like eating, talking, and others 
which disturb the mind and we are always watchful. There 
is a limit to the benefit. The observer is always there 
watching the actions. You have not tampered with that 
center where confinement still exists. Though purification 
is going on, this sukha is limited to brahmasukha minus 
the focusing burden. That is the limitation of shamasukha, 
since the correcting centre is active and operating. We do 
not know how to undo this notional correction. Why not 
smash the correction centre itself? A Jnaani does away 
with the correction centre itself and the sukha that he 
gets at that point is brahmasukha. 

That was s the difference between Shikidwaja and 
Choodaala. Choodaala understood the non importance of 
the controller. But, Shikidwaja was constantly monitoring 
the same. This cautious approach itself became the 
burden as it involved confinement. 


Xa CAAA TIT - yena tyajasi tatyaja - Bez dh yz 
- IS THE KEY FOR THIS PROBLEM. 
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The drushya or the scene is alive because of the drashtu, 
the seer. When we do away with that fellow, there is 
nothing to think. It drops off by itself. It is ‘aham’ tyaaga 
that is important. 


Let us see this way. Karmakaanda gives us the methods of 
moderation in performing our activity and thereby 
adherence to dharma. Therefore why should we not end 
here? This is the argument of some people. The answer to 
this is that we did not get the peaceful state even after 
careful control. We go on searching for new things like 
japa, pooja dhyaana etc. You are continuously searching 
for giving up things or reducing the burden. Where is the 
limit for this? For a person who is trying for perfection 
which is elusive, this is not sufficient and such person 
should go to Aatmavidya. 


That was the case with Naarda Maharshi. And the famous 
statement — shokam tarati aatmavit - has to be kept in 
mind always. This is how one should take life and its 
disturbances. It is trying to show that even the highest 
qualified person has some soft problem still disturbing 
him. In Puraana they refer to the case of Vishnu going to 
a yoga nidra for getting rid of the burdened state. 


Another argument is that while working one is more 
comfortable than when one sits without work. When we 
sit quietly, all the external indriyaas including the talk 
center have become quiet. But, in the same proportion, 
the internal disturbances increase and the mind does not 


Conclusion 243 


calm down resulting in burden. Meditation is one which 
reduces this burden which pushes the mind not to chatter. 


One should sit quiet with the understanding that he has to 
be in a peaceful state. Let the veekshaka or the observer 
reshape himself into relaxed watching without the strain. 
The forces should not be killed instantaneously. Every 
centre has to calm down to weaken the attentive mood. 


Q. What is the difference between knower and Brahman? 
A. The knower cannot be described. Knowing activity is 
personified and is being called a knower. Knowing is 
wrongly stated as knower. The difference between the 
knower and Brahman is that with the latter there is 
sarvavyaapakatwa, all pervasiveness. Whereas, knower is 
stationed as MIND and has a locus in space. The owner of 
an activity is bound in a local point. 


Q. What does Patanjali’s sutra (1-2): 
yogascittavrtti nirodhah. 
Saenz SO eg: 
specially mean? Does it suggest nirodha for practice? 
A. That is one way — see the sutra (1-34). 
regias Aaro ST WTS. 
pracchardana vidharanabhyam va pranasya. 
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Optionally, mental equanimity may be gained by the even 
expulsion and retention of vital force or prana or breath. 
Or by pausing after breath flows in or out - which will give 
you the answer. 

OR 


Sax raaa. 
I$vara pranidhanadva. 
eid WesqoWA, (1-23). 
Or by surrender to God. 


This is another method adopted by some. Surrender to a 
higher force. But Iswara pranidhana is easier. Similarly 
pranayama by itself can be a tool. By slowing down prana, 
chittavrutti can be mellowed. Surrender to God can be a 
single tool. You can reject all other tools. Surrender does 
two jobs at the same time, slowing down and vistarata or 
expansion. When you thrust all your problems on Him, 
then the whole mind gets to a peaceful state. 


But, so far as I am concerned, I cannot accept a God 
(personal) of that type. People who are logical cannot 
accept the concept of God unless there is tangible 
evidence. I have to get two evidences: 


1) That there is a GOD (personal) — a doubtful case. 
2) That he is all powerful and compassionate. 


If he is all powerful, he will not create this hellish world - 
a person highly diabetic at 30 years, a widow at the age 
of fifteen or twenty, an orphan of ten years of age! See 
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another example, a very good saatvic man with too much 
of poverty. If He is a sarvashakta, he should monitor this. 
If he is a karunamayi, he should not create such a bad 
world. Either he is not compassionate or sarvajna. See the 
difficulty when science comes in. 


The whole thing of life can be explained by the law of 
accident says science. Because of a thermal difference 
between the earth and sun, water vapour goes up and 
drops down as rain, resulting in germination etc. Anything 
in the world can be explained by science. Why should 
there be a GOD for this? Forces and variations in them are 
sufficient to explain the whole movement and even the 
flux in the universe can be explained. 


But if you have shraddha, you can accept it — that is 
where iswara pranidhana comes into picture. 


* k k 


